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aan Se ee I) 38 Ue Fi 
“THE HINGE AND THE LOCK” 

Only the breadth of the door is between them but they 
exist for contrary purposes, the one to secure it for closing, 
the other to turn it for opening. A recent notice outside the 
famous Badshahi Mosque in Lahore draws the attention of 
worshippers, as well as of visitors at the adjacent tomb of 
Iqbal, to the fact that mosques should be frequented with in- 

telligence. It quotes in four languages, Hindi, Urdu, Arabic 
and English, the question of Surah xlvii.24: “Will they not 
reflect seriously on the Qur*an, or do their hearts have locks 
a them?” Then the notice adds rather gene in English: 
“Locks are keyed by thinking.” 

It is not, however, all locks that thought alone can open. 
For thought is sometimes its own prisoner in so far as it 
moves only in familiar lines. Francis Bacon in the 17th cen- 
tury in his famous Advancement of Learning analyzed the 
habits by which men cast their thoughts into comfortable pat- 
terns until familiarity hardens into prejudice and the hinge 
of mental hospitality submits to the lock of fixity and com- 
placence. It may be that the Quranic passage quoted has this 
danger in mind for it speaks of “hearts and rhezr locks” as if 
to suggest that to each particular group of men are their 
characteristic prejudices, their own native inabilities to ap- 

prehend, as these have been shaped by the very form of their 
convictions and assurance. Be this as it — there is no doubt 

that men tend to be spiritually impervious to truth by virtue 

of their very persuasions about it. The lock has immobilised 

the hinge. The passion to keep conviction secure within may 

mean that we keep truth unrecognised without. 

There are certainly Christian forms of this situation. It was, 
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after all, to a church that the classic words were addressed: 

“Behold, I stand at the door and knock...” (Rev. 111.20.) 

Here was a community of Christian belief which none the 
less had in a crucial sense excluded Christ Himself. He Who 
was in name and in fact their Lord was at the same time a 
suppliant at their gate — a would-be guest at the door of an 
abode of which He was by right the Master. Is there not 
something sobering in this realisation that Christ may be an 
alien in the very place where He is supposedly at home, that 
welcome and unwelcome may be strangely intermingled? 

It was often so in the days of the Gospel record. The hinge 
opened to many of the appeals of Jesus: but in the face of 
His “hard sayings” the locks were turned. “Many of His 
disciples went back and walked no more with Him.” (S. 
John. vi.66.) The progress of the truth itself was the victory 
of the hinge over the lock, the final acceptance of the realities 

that had once been uncongenial. How the principles of ex- 
clusion and of inclusion strive together in the pages of the 
New Testament history! “Blessed is He that cometh in the 

Name of the Lord:’” a thousand welcomes to the liberating 
Messiah Whose initiative and genius would break the yoke 
of Rome. But “cursed is he that hangeth upon a tree:” a 
thousand cries against a Messiah crucified, Whose longsuf- 
fering and grace would break the yoke of evil. Such were the 
locks, strong and heavy, upon the heart and mind of Saul 
of Tarsus en route for Damascus. He indeed personified the 
antagonism which had nothing but scorn for Jesus as the 
Christ. 

But the very point of repulsion was poised on restless 
strivings of misgiving, on the evidences of a power beyond 
the range of law and the reach of self-righteousness. On the 
hinge of a new experience the unlocked door turned with 
eager hospitality to the significance of the Crucified. In the 
years that followed the meaning of that personal revolution 
was translated into institutional fact in the self-awareness of 
the Church. There were stubborn locks against the Gen- 
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tiles — at best no place of admission except through the door- 
way of the synagogue, until under the disturbing instigation 
of the Holy Spirit the door of exclusion became a door of 
access. 

“Entertaining strangers” is always a proper characteristic 
of the Christian mind. The burning idea of Wilberforce that 
the Christian understanding of God in Christ meant the in- 
alienable dignity of every man and thus the radical and in- 
tolerable iniquity of slavery and thus in turn the consuming 
obligation of liberation, was a strange and unwelcome no- 
tion to multitudes of well meaning people in his time. As- 
sessing their duty to ideas in terms of how familiar they were, 
their locks, for a painful generation, overcame their hinges. 

“Are there locks upon our hearts?” Are we adequately 
susceptible, in our thinking and our relationships, to the con- 

tent and inward force of the non-Christian other? In par- 
ticular do we erect the abiding and unmistakeable uniqueness 
of Christ — and thus of Christianity — into an unChristlike 
and therefore unChristian inattention and depreciation? Since 
Christianity is by definition ““good news’ it would seem fair 
to say that there must be a capacity for hospitality in its 
custodians. We are the servants of the faith with a universal 
invitation. Surely its openness to discovery by men requires 
an openness to all men on the part of us its servants. The 
whole Christian relation in this generation to the renascent 
faiths of ardently self-responsible nations must be one of the 
fullest and wisest hospitality of mind to their heritage and 
their hopes. For are not we ourselves the guests of God in 

Christ ? 
By such a relationship, patiently pursued, the Christian 

faith will most properly deserve the attention and the 
audience of non-Christian men. For these, too, have their 

characteristic locks, their attitudes of implicit and unexamined 
rejection of the Christ. Nor are their locks readily “keyed by 
thinking,” since thought is not active in a world of tra- 

ditionalism and indifference. So much of Christian meaning, 
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not least in the Islamic world, goes by default because a 

variety of presuppositions bar the door. God is too great for 

the dimension of sacrifice: redemption is superfluous because 

God’s forgiveness is effortless and easy, as are all His works: 

the prohibition of Shirk means, in effect, the exclusion of 

the Divine possibility of Incarnation: in any event, the notion 
of salvation is disproved by the manifest unsavedness of, not 
least, the Christian world. These, and more, are the “locks 

upon the hearts,” strong with their own assurance and by 

the fact that few are seriously looking for the key. 
Yet at all these points of traditional Islamic exclusion of 

Christian meanings there is a hinge on which understanding 
can turn. The antithetical nature of many Muslim-Christian 
doctrines, sharp as it is, arises from considerations that hold 

within themselves the possibility of successful explanation. 
Some of the Islamic reasons for rejecting items of Christian 
belief are in fact Christian in their nature, though invoked 
to resist what, on a true understanding, Christianity never 

taught. The Christian doctrine of God is disallowed on the 
ground of a pluralism of which it is not guilty. The Christian 
doctrine of Christ is vetoed in an appeal against a Shirk in 
which the doctrine is not involved. Or, put conversely, the 
Muslim concern to preserve the unapproachableness of God’s 
greatness can find rest in the Christian confidence that by 
virtue of His invincible love, there is none like unto Him. 

The Islamic passion to resist the idolatrous alienation of the 
Divine sovereignty has nothing to fear, save perhaps a great 
new dimension, from the Christian conviction that God has 

taken that sovereignty into His own hands and showed that 
its deepest meaning is condescension and compassion. God, 
in Christ, is not less great than Muslims want Him to be, only 
differently greater. 

So many of the rich meanings of Christianity thus dwell 
at the very same points where Muslim misgiving is most 
aroused. This is the measure of our mutual obligations. Hos- 
pitality and inhospitality, in theology as in homes, make their 
contrasted decisions at the same point — at the door. Where 
we exclude is precisely where we must invite. 
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The Shi‘ah, or the partisans of Ali, began as a political faction but 
could not remain so for any length of time. In Islam, politics tend to 
take on religious character. The successful religious reformer invariably 
becomes a ruler. When the discontented Arab elements bitterly criti- 
cised “Uthman’s policy and the warriors were dissatisfied, the Saba- 
*tyyah, or the adherents of Ibn Saba’, furnished the Shi‘ite movement 
with a theological basis. He instigated the hostility of the people of 
Basrah, Kufa, the Hijaz and Egypt and the agitation of Abi Dharr, 
the famous Companion of the Prophet, who then began to call upon the 

rich to pity the poor and vigorously attacked ‘Uthman’s policy. The 
interests of the people in the Arab provinces were political though 

based on religious speculations. 

It must be pointed out that Ibn Saba? inspired Shi‘ism and that Abii 
Dharr laid the foundation of hostility to ‘Uthman ultimately leading 
to his murder, the election of ‘Ali and the birth of a powerful SAlid 

party. Ibn Saba? developed his Shi‘ite doctrines during and after the 
caliphate of ‘Ali. Some of Ibn Saba°’s adherents came to SAli and said: 
“Thou art he!” ‘Ali asked them: “Who is he?” and they answered: 
“Thou art Allah.” ‘Ali was so enraged that he gave orders that a fire 

should be kindled and they should be burned. While they were being 
thrown into the fire, they cried out: “Now we feel certain that he is 

Allah, for no one but Allah punishes by fire.” 1 
As a result of his extravagant doctrines, Ibn Saba? was banished to 

Mada?in (Ctesiphon), 2 but °Ali’s measure did not eliminate Ibn Sa- 

ba?’s belief in SAli’s cause. After SAli’s death, the Saba’iyyah believed 
in the ghaibah (concealment), in the raj‘a, i.e. SAli’s return, and in the 
tawaqquf, i.e the waiting of Ali’s return, and his possession of Divine 

Attributes. Those who believed in SAli’s return added that he was in 
the clouds, that his voice was heard, that his whip was in the lightning, 

and that he would appear again and fill the earth with justice as it had 

been filled with iniquity. 3 

When Ibn Saba? was told that ‘Ali had died, he said: “Even if you 

had brought us his brains seventy times, 4 we would not be convinced 

of his death. He will surely not die until he has filled the earth with 

justice after it has been filled with iniquity.” 5 

Thus the Saba?ites furnished the Shi‘ite movement with a theological 

basis. The massacre of Husain, followed by Al-Mukhtar’s rebellion, 

supplied the indispensable element of enthusiasm. Only a few years 

1 Ibn Hazm, Al-Fisal, vol. IV, p. 186. 
2 Al-Shahrastani, Al-Milal, vol. II, p. 11. 
3 Al-Shahrastani, vol. II, p. 11. 
4 According to another account of Ibn Hazm, in seventy bags (surra); the 

words “bag” and time (marra) differ very slightly in Arabic orthography 

5 Ibn Hazm, vol. IV, p. 180. 
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after the death of Husain his grave at Karbala? was already a place 
of pilgrimage for the Shi‘ites who wept and prayed God to forgive 

them for having deserted the Prophet’s grandson in his hour in need. 

They were therefore called the penitents (Al-Tawwabin). The free 

Arabs of Kifa promised to devote their souls and property to avenge 

Husain’s murder by killing his murderers and establishing justice by 
appointing as caliph a member of the house of the Prophet. They 
accepted Sulaiman ibn Surad as leader, composed verses in which they 
lamented Husain, and called on the people to avenge his death. The 

Penitents assembled, marched to ‘Ayn al-Warda where many people 
from Basrah and Mada?in (Ctesiphon) joined them. Here they en- 

gaged in battle against ‘Ubayd Allah ibn Ziyad, the Umayyad governor 
of Kifa who defeated the Shi‘ites, killed their leader, and forced the 

defeated troops to retreat. 6 
In 66 A.H. the ambitious Mukhtar appeared in politics. He had long 

participated in the activities of the political parties, and had been as- 
sociated with the Umayyads and later with Ibn al-Zubayr in the hope 
of a ministerial appointment. He found encouragement from Ibn al- 

Zubayr who lacked confidence in him and returned to Kifa. Here he 
joined the Shi‘ites, and utilized the Shi‘ite rebellion to further his aims 
against Ibn al-Zubayr and the Umayyads. He formed the Kaysaniyyah 
sect which promulgated the right of Muhammad ibn al-Hanafiyyah, 
son of ‘Ali, to the caliphate (after the death of his brother, Husain), 
and thus weakened the cause of Ibn al-Zubayr. 

Neither the endeavours of Ibn al-Zubayr nor those of Al-Mukhtar 

won the sympathy of Ibn al-Hanafiyyah. Besides their cardinal doc- 
trine, which recognised the imamah (guide, leadership) of Muhammad 
ibn al-Hanafiyyah after ‘Ali, the Kaysaniyyah exaggerated the super- 
natural knowledge of Ibn al-Hanafiyyah who was, according to them, 
fully acquainted with all sciences (mystic knowledge).7 On the position 
of the imam according to the doctrines of the Saba?iyyah and the 
Kaysaniyyah, Van Vloten says; “The Saba?iyyah considered their 
imam to be divine by nature; while the Kaysaniyyah gave him obe- 
dience as a superior being possessed of supernatural knowledge.” 8 

The Kaysantyyah 9 believed in the Bada, 1° or mutability of Divine 
will, in the tandsukh al-arwah, i.e. the transmigration of souls, and the 

raj‘a, i.e. the return of Ibn al-Hanafiyyah. They believed that Hasan, 

6 Tbn al-Athir, vol. IV, pp. 73-9. 
7 Van Vloten, Recherches sur la domination Arabe, le Chiritisme, etc., p. 41, 

adopted from Van Gelder, Mokhtar, p. 82 et. seq. See Al-Shahrastani, Al-Milal, 
vols laps: 

8 Tbid., p. 42. 
9 This word is most probably related to Kaysan, the mawla (client) of the 

Bani Bajila tribe and chief of Al-Mukhtar’s bodyguard. Ibn Hazm (Ibn Sa‘d 
Tabagat, I, 72. Dinawari, Al-Akhbar al-Tiwél, p. 297). d ‘ 

40 This belief is supposed to have been invented by Al-Mukhtar, Baghdadi 
Al-Farq bain al-Firag, p. 36. Al-Shahrastani, vol. I, p. 108. 
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Husain and Ibn al-Hanafiyyah were prophets. They also considered 
that obedience to a certain man abrogated the necessity of adhering to 
the divine law (such as belief in the Day of Judgment), since they 
could learn from this man all the fundamental tenets of the religious 
law of the Muslim faith, ie. fasting, prayers, pilgrimage, etc. 11 

However, Ibn al-Hanafiyyah denied these beliefs. When he was in- 
formed of the Kaysaniyyah doctrines which implied that the house of 
the Prophet possessed mystic knowledge, he said: “By God! We have 
not inherited from the Prophet anything except what lies between 
these two covers (the Quran), yea and this paper attached to the 
sheath of my sword.” 12 

A party of the Kaysaniyyah denied Ibn al-Hanafiyyah’s death, and 
believed that he was hidden in the Radwa Mountains, 13 whence he 

would one day return. This belief found poetic expression through 

Shiite poets, such as Kuthayyir ‘Azza and Al-Sayyid al-Himyari, 
and became through them specifically Kaysanic. 14 

Thus the poet Kuthayyir (f 105/723) says: 

“Four complete are the Imams of Quraysh, the lords of Right: 
‘Ali and his three good sons, each of them a shining light. 

Once was faithful and devout; Karbala° hid one from sight; 

One, until with waving flags his horsemen he shall lead to fight 
Dwells on Mount Radwa, concealed: honey he drinks and water 

bright. 15 

The remainder of the Penitents’ army, or the Shi‘ites, and the Ma- 
wali (clients), constituted the majority of the population of Kufa, and 

were predominantly Persian in race and language, enlisted themselves 
under the banner of Al-Mukhtar. He drove Ibn al-Zubayr’s governor 
out of Kifa, sent Ibrahim ibn al-Ashtar at the head of an army to 
fight Ibn Ziyad who was killed, with many Syrian chiefs, and his army 
defeated. 

Since the murder of Husain ibn ‘Ali in the famous battle of Kar- 
bala? (61 A.H.), the ‘Alids had not forgotten their right to the 
caliphate. Indeed it became their primary concern. In order to achieve 
their end, they attempted to gain their right by every possible means. 
Whenever they found an opportunity before them, they seized it; if 
they found themselves weak and incapable of challenging their oppo- 

nents, they bided their time and became contented with the title of 
Imamah or the leadership of the Muslim community, and their relation 

11 Shahrastani, vol. I, p. 196. 
12 Tbn Sacd, Tabagat, vol. V, p. 77. 
18 Yaqiit, Buldan, s.v. 
14 Friedlaender, “Heterodoxies of the Shiites in the Presentation of Ibn 

Hazm,” Journal of the American Oriental Society, vol. 29, p. 35. See my Al- 
Fatimiyyun fi Misr, pp. 34-38. ; 

15 Al-Aghani, vol. VIII, p. 32, trans. by Prof. Nicholson, Literary Hist. of 
the Arabs, p. 216. 
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to the Prophet. They preferred to live peacefully and engaged them- 

selves in trade and religion rather than politics and war. 

Only on a few occasions were the Shi‘ites able to appear under Zaid 

son of ‘Ali, to whom the Zaidiyyah branch of the Shi‘ite sect traces 

its origin. They called themselves “The Partisans of Justice and Divine 

Unity” (Ahl al-cAdl wa?l-Tauhid). 
In 122 A.H. (740 A.D.), Zaid rebelled against the Umayyad caliph, 

who was said to have driven him out of his audience chamber for 

propagating the cause in the caliphate. Zaid’s adherents swore allegiance 

to him implying their determination to fight the Umayyad caliph. 
When Zaid was engaged in combat with the Umayyad army, the Zai- 

dites asked him: “We support you against your enemies for expressing 
your opinion of Aba Bakr and ‘Umar who did injustice to your 

grandfather, ‘Ali ibn Abi Talib.” Zaid gave a reply which his followers 
considered unsatisfactory. He said that he had nothing to say against 
these caliphs and that he had heard his father (‘Ali ibn Husain) speak 

well of them. He added that he rebelled against the Umayyads because 
they murdered his grandfather, Husain, attacked Medina, and fired on 

the Sacred House in Mecca. Consequently, many of Zaid’s adherents 
broke away from him and declared Ja‘far al-Sadiq to be their legiti- 
mate Imam. They left Zaid with a small party at the head of which he 
fought until he was killed in 122 A.H. ((740 A.D.). 16 

Those who deserted Zaid received the name of Al-Rafidah (De- 
serters or Violators).17 “The general use of the word,” says Fried- 
laender, 18 “is probably the outcome of a more hostile attitude against 

the Shi‘ites, and is consistently applied by certain writers to all the 
sects of the Shi‘ites.” 

On his death, the Zaidiyyah broke up into several sections. A group 
of them remained loyal to the memory of Zaid and fought under his 
son Yahya in Khurasan in 25 A.H. (743 A.D.). However, he was 

killed in the same year. 19 

The Shi‘ites are divided into three groups according to their beliefs: 
1. Extremists (Ghaliyah) who exaggerated ‘Ali’s virtues, such as 

the Saba?iyyah. 

2. Deserters (Rafidah), i.e., those who broke away from Zaid. 
3. The Zaidites who maintained their adherence to Zaid. 20 
In 98 A.H. (716 A.D.), an advent occurred which was significant 

in the history of the Shi‘ites. The right of the leadership of the Muslim 
community (imadmah) was transferred from the house of ‘Ali to the 

16 Mascudi, Muraj, vol. II, pp. 181, 183. 
17 Tabari, ed. De Goeje, II, 1690, 1700. 
18 Journal of the American Oriental Society, vol. 29, 137 et. seq. 
19 Tabari, ed. De Goeje, II, 1770-1774. 
20 The Zaidiyyah were divided into eight groups who exaggerated the Shiite 

vee Set. Kitab Firag al-Shicah, pp. 19, 49, 50-51. Mas‘idi, Muriij, 
vol. II, p. 183. 
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house of ‘Abbas by Abi Hashim, son of Muhammad ibn Ali, the 
leader of the ‘Alid branch of the Kaysaniyyah. This can be called the 
Kaysaniyyah heritage. 

The Umayyad caliph Sulaiman summoned Abi Hashim and treated 
him with great hospitality and affection. At the same time, however, 
he planned his murder in fear that he might propagate his own cause. 
He ordered him to be poisoned while on way to Humayma, a small 
village in the Sarat region, south of the Dead Sea, where the ‘Abbasid 
Muhammad ibn ‘Ali lived. It was said that when Aba Hashim felt 
that his death was imminent, he went to Muhammad and transferred 
to him the right to the leadership of the Muslims. He also delivered to 
him messages to convey to his agent (chief propagandist or da‘i) in 
Kufa and to the other missionaries. He also instructed him that the 
propaganda should begin at the close of the year 100 A.H. (718 A.D.), 

and that on Muhammad’s death his right should pass to his son 
Ibrahim, 21 

Thus the right of the Jmadmah was transferred to the ‘Abbasids. It 

might occur to us to ask: Why did Aba Hashim overlook the mem- 

bers of his house from the ‘Alids and transfer his right to his ‘Abbasid 
cousin? In order to answer this question, we must go back a little in 
history. Since the Prophet’s death, the Muslims had not nominated 
anyone for the caliphate from the house of Hashim, that is, the ‘Alids 
and the ‘Abbasids, except SAli ibn Abi Talib and his sons after him. 
Attention was not directed towards ‘Abbas, the Prophet’s uncle, after 

his death, because he was not among the first to embrace Islam. There- 
fore, neither he, nor any of his sons, were nominated for the cali- 
phate. 22 It was said that Aba Sufyan, the father of Mu‘awiyah, the 
founder of the Umayyad dynasty, came to ‘Abbas after allegiance had 
been sworn to the first caliph, Abii Bakr, and said to him: “Stretch 

out thine hand that I may swear allegiance to thee in the endeavour to 

secure sovereignty for thee.” But ‘Abbas did not consent. 
The relations in the house of Hashim, between ‘Alids and ‘Abbasids, 

were friendly, and they both united against their common enemy, the 
Umayyads, until the right of the Muslim leadership passed from the 
SAlids to the ‘Abbasids by virtue of Aba Hashim’s request. 

Towards the end of the first century of the Hijrah era, propaganda 
was, as we have seen, spread in the name of the members of the house 
of Muhammad. The ‘Alids did not interfere, but let matters run 
smoothly until they were able to form a strong party through inter- 
marriage. They acquired the favour of the people of Medina who 
showed them respect and willingness to support them and adhere to 

their cause. 
The propaganda was then spread in the name of the chosen one of 

21 Mas‘idi, Tanbih (ed. De Goeje), p. 338. 
22 See my Al-Fatinuyyin fi Misr, pp. 38-30. 
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the Prophet’s family. The people did not know whether their ruler 

to be was an ‘Abbasid or an SAlid. When the ‘Abbasids succeeded in 
ascending the throne of the caliphate and set their rule on the ruins of 

that of the Umayyads, this did not meet with the approval of the 

Alids, although they were all the sons of Hashim. They realised that 

the ‘Abbasids had betrayed them, in acquiring the caliphate and ex- 
cluding those who had greater claim to it. Thus the ‘Alids considered 

them enemies and looked upon them as they used to look upon the 

Umayyads before, and, continued secretly to agitate for their right to 

the caliphate. 

Muhammad, the Pure Soul, was the first of the ‘Alids who looked 

forward to the caliphate. He refrained from swearing allegiance to 
Al-Saffah while his brother Abi Ja‘far was spreading his cause in 
the Hijaz. In 145 A.H. (762 A.D.) Muhammad found that his ap- 

pearance was necessary. His adherents, among his relatives and others, 

had spread his cause so that the people acknowledged his leadership in 

Mecca and Medina and gave him the title of Commander of the Faith- 

ful (Amir al-Mu?minin). 
Muhammad thought that all the people agreed to support him and 

that they were strongly inclined to him because they believed in his 
virtues, nobility and leadership. The legal opinion of the great juris- 

consult Abi Hanifah, the founder of one of the Hanafite schools, and 
that of Malik, founder of the Maliki school, helped him to renounce 

his allegiance to the ‘Abbasid caliph Al-Mansiir. Malik is reported to 

have said to the inhabitants of Medina: “You were compelled to take 
the oath; he who gives an oath under duress is not bound.” 23 

Muhammad sent his brother Ibrahim to Basrah to advocate his 
cause. He captured the government house and defeated the troops of 
the ‘Abbasid caliph. He was supported by the jurisconsults of Basrah 

and other men of high rank. The Muttazilite party enlisted under his 
banner. He was able to rally the inhabitants of Wasit, Ahwaz and 
Persia to his cause. 24 

The caliph Al-Mansir entrusted his uncle ‘Isa ibn Miisa with the 

task of fighting Muhammad and his brother Ibrahim. ‘Isa marched to 
Medina to fight against Muhammad, and the two sacred cities, Mecca 
and Medina, fell into his hands. Muhammad was shocked to see the 

huge army of his enemy, and was upset to find that most of his sol- 
diers had dispersed and deserted him. He doubted his strength and 
hesitated to challenge his foe. He sought the advice of his companions: 
Would he fight them in Medina as the Prophet had already fought the 
oppression parties (Ahzab), or would he go out to another Arab 
country where he could get a more favourable chance to fight against 
them? Some recommended that he should move to Egypt, because he 

23 Tabari, vol. IX, p. 206. 
24 Ibid., vol. TX, p. 251. 
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would find more adequate resources there than he could find in Me- 
dina 25 Others strongly objected to this idea and insisted that he must 
remain in Medina. Muhammad found it necessary to follow those who 
recommended that he stay in Medina. Despair beset him, especially 
when he found that the fervour of those of his army who favoured a 
move to Egypt had dissipated. Realising that his reliance on them was 
worthless, he remained in a small party to fight ‘Isa and his troops. He 
was killed, his head cut off and sent to the “Abbasid general (Ramadan 
14, 145/762 A.D.). 26 

The first scene of this episode came to an end. The sole purpose of 

the ‘Abbasid caliph, Al-Mansiir, was the suppression of his rival Ibra- 
him ibn ‘Abd Allah (Muhammad’s brother) in Iraq. This rival’s power 

became more formidable, his armies greatly increased until they num- 
bered one hundred thousand men. He captured such important areas 
as Basrah and Ahwaz. Al-Mansiir realised the danger and the suppres- 

sion of Ibrahim’s revolt became his chief concern. He refused to take 
off his clothes until he had suppressed the ‘Alids in the Hijaz and 
Traq. 27 

Al-Mansir entrusted the struggle against Ibrahim to his uncle ‘Isa. 
In Bakhamra, lying between Kiifa and Wasit, war was waged between 
the two armies, until Ibrahim’s army was defeated. Many of his men 
retreated though he himself stood firm with a small party of his fol- 

lowers. But finally he was struck down by an arrow and killed, his 
head also being sent to the ‘Abbasid general ‘Isa (145 A.H., 
762 A.D.). 28 

These calamities befell not only Muhammad the Pure Soul and his 
brother Ibrahim. The former had already sent some members of his 
house to advocate the cause of his leadership in the Muslim territories. 

He had despatched his son ‘Abd Allah to Khurasan, then to Sind 

where he was killed. His other son Hasan whom he had sent to the 
Yemen was imprisoned and met his fate in goal. His brother Misa 
went to Mesopotamia; his brother Yahya to Rayy and Tabaristan; his 
brother Idris went to the Farther Maghrib (North Africa). His son, 
Muhammad, met in Egypt the same fate as his father, and thus, the 

‘Alid movement was considerably weakened. 
The ‘Alids continued, however, to hope for the caliphate, although 

they had become so weak that the ‘Abbasid caliph had nothing to fear 

from them. He was content to keep a close eye on their chief leaders 

in Baghdad, the capital of his empire, and give instructions to his 

governor of Medina to keep strict control over them. Thus they lay 

low in hope of a favourable chance to attack the ‘Abbasid caliphate 

again. 

25 Al-Tabari, vol. IX, p. 218. 
26 Jbid., vol. 1X, pp. 219-220. 
27 Thid., vol. 1X, p. 255. 
23 Masciidi, Muriaj, vol. II, p. 338. 
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In Al-Hadi’s reign the ‘Alids revolted under the leadership of Hu- 

sain ibn ©*Ali29 who claimed the caliphate in Medina (169 A.H., 

785 A.D.) as a result of this caliph’s injustice to them. They broke 

the gates of prisons and swore allegiance to Husain as their caliph. 

But the ‘Alid army was soon defeated by the ‘Abbasid forces in the 
valley of Fakh, six miles far from Mecca, and Husain was killed. 

However, this battle was so violent that it was said: “There was no 

calamity more violent and more grievous than (the battle of) Fakh.” 

This battle manifested itself in the abundant poems composed in 

lament for the ‘Alids who were killed in it. 3° 
An ‘Alid poet composed a poem in which he mourned the martyr 

of Fakh and other members of the SAlid house: 

“T will weep over Husain with wailing, and Hasan likewise, 
And shed tears too over Ibn ‘Atikah whom they have buried with- 

out shroud 
In Fakh they were left in the morning, not in their dwelling place. 
They were honoured people who neither from rashness nor cowar- 

dice were agitated. 
They have washed humiliation from themselves as one washes 

dirt from clothes. 

Men sought guidance of their grandfather, and to them people 

are indebted for their favours.” 31 

The battle had important effects on the history of the early ‘Abbasid 
period thanks to the escape of two other SAlids. These were Yahya 
ibn ‘Abd Allah who fled to the region of the Daylam, south of the 
Caspian Sea, and his brother Idris, who escaped to the Farther 

Maghrib (Morocco). 
Hariin al-Rashid, however, attempted to attract the ‘Alids to his 

side by releasing many of them in Baghdad. However, they did not 
abandon their claim that they were more worthy of the caliphate, and 
believed that it was their duty to fight for it. The cause of the SAlid 
Yahya, the brother of Muhammad the Pure Soul and Ibrahim, became 
so formidable in the Daylam Province as to threaten the security of the 
‘Abbasid empire. The suppression of Yahya’s revolt became Haran 

al-Rashid’s chief concern and he set about the task of eliminating the 

rebels. The Barmacid Al-Fadl ibn Yahya was invested with the gover- 
norship of Jurjan, Tabaristan and Rayy, and was despatched with 
fifty thousand strong men to fight against the SAlid threat. Al-Fadl 
adopted a cleverer policy. He warned Yahya, but also played on his 

desires by expressing the caliph’s good wishes and sincere intentions 
towards him, so that he was finally able to convince him to relinquish 
his claim and sue for peace. However, Yahya demanded a pledge 

29 Son of Hasan ibn Hasan ibn Hasan ibn SAli. 
20 Mas‘cidi, Murtij, vol. II, p. 257. 
31 Tbid. 



ASPECTS OF SHI‘SAH HISTORY 279 

written in the caliph’s own handwriting and confirmed by the judges, 
the doctors of the canon law and the chief members of the ruling house, 
who would serve as witnesses in this case. To this demand Hariin al- 
Rashid responded. The pledge was sent to Yahya together with the 
caliph’s presents. Yahya returned in the company of the Barmacid 
Al-Fadl to Baghdad where he was received by the caliph with courtesy 
and hospitality. Not long after this, Al-Rashid discovered that Yahya 
was continuing his activities in secrecy and calling upon the people to 
adhere to his cause. Therefore, Al-Rashid referred the case to his 

jurisconsults who differed in their opinions. Some maintained that the 
pledge was given legal and binding. Others held the opposite view. 

However, Hariin cancelled his pledge and ordered Yahya to be 
killed. 32 

Yahya’s brother, Idris, also fled to Egypt after the great battle of 

Fakh, then to the Farther Maghrib where the Berbers enlisted under his 
banner (172 A.H., 788 A.D.). The caliph Al-Rashid, finding that it 
was impossible to suppress his movement by force of arms, planned 

to achieve this end by intrigue. He sent to Idris a clever schemer, 
ordering him to express indignation against the ‘Abbasids and their 

rule. He thus quickly became one of the closest favourites of Idris, 
and was able to plot his death by poison (177 A.H., 793 A.D.). There 
being no son to succeed him, Idris’ supporters waited for one of his 

slave girls to give birth to a son whom they named Idris, and then 
swore allegiance to him as their caliph. This Idris II became the foun- 
der of the Idrisid dynasty in the Farther Maghrib. 
When the Farther Maghrib was lost to the ‘Abbasid caliphate, 

Hari al-Rashid became fearful of the ‘Alid party. He inflicted severe 
punishment on every one who was accused of supporting them. Slan- 

derers and envious people, even among the ‘Alids themselves, took this 

chance to calumniate members of their house at Al-Rashid’s court. 
Misa ibn Ja‘far became the special victim of these slanderers. Those 

who were jealous of him found the way to stir Al-Rashid’s fear of the 
‘Alids, insinuating that people were bringing one-fifth of their wealth 

to Misa, in the belief that he was virtual Muslim leader (imam). They 
added that Miisa intended to revolt against the ‘Abbasid caliphate. 
When Al-Rashid went on pilgrimage to Medina, he seized Misa, 
ordered him to be brought to Baghdad, where he was imprisoned and 

secretly killed. A group of witnesses were brought in to see his body 

and testify that he died a natural death. 33 
It must be pointed out that the slander of some members of the 

SAlid house indicates that dissension had arisen among them. The main 

cause of dissension was over the belief of the Imamate Party that the 

leader of the community (imam) should acquire his leadership through 

32 Fakhri, pp. 176-177. 
33 Fakhri, p. 178. 
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the rules of primogeniture. The fact that a group had departed from 
this rule after the death of Ja‘far al-Sadiq, the sixth Imam in 148 A.H. 

(765 A.D.) split the Imamiyyah into two sections: 
1. The Imamiyyah, afterwards called the Ithna ‘Ashariyyah (Twel- 

vers), believed in the leadership of JaSfar, who was, according to them, 

the seventh Imam, and then his succeeding Imams up to the twelfth 
Imam, Muhammad al-Muntazar (The Expected) who disappeared in 

260 A.H. (873-874 A.D.). His adherents, chiefly in Iraq and northern 
Persia, believe that he will appear and fill the earth with justice as it 

is now filled with iniquity. Hence he was called The Expected Imam 
(Al-Imam Al-Muntazar) and The Master of the Time (Sahib Al- 

Zaman). 
2. The Sab‘iyyah (The Seveners) maintain the leadership of Isma‘il 

ibn Ja‘far, because he was the eldest son of his father, and transferred 
the leadership to his son Muhammad, who is, according to them, the 

seventh Imam. Hence they were named The Sab‘iyyah, or The 
Seveners, to distinguish them from the other section, the Twelvers. 

The efforts of the Seveners, or Isma“ilis, to establish a caliphate of 

their own in Syria were suppressed, 34 and their leaders were forced 
to conceal themselves in order to escape the oppression of the ‘Abbasid 

caliphs. They found in North Africa a more favourable place for 
further activity because of its remoteness from the central authority 
in Baghdad. The backwardness of the Berbers and their inability to 
assimilate the Muslim civilisation and.the feeling of resentment 
against their governors, who overburdened them with taxes, also 
assisted the cause of the Seveners. This state of affairs led to the 
appearance of the leader of the Seveners, in the person of ‘Ubaid Allah 

the Mahdi (The Guided) who founded the Fatimid caliphate in Ifri- 

qiyyah in 296 A.H. (909 A.D.). 35 
The dissension we have noted between the various SAlid groups on 

the one hand and the ‘Abbasids on the other was no less bitter between 
the imamate of the Twelvers and that of the Seveners. Misa al-OQazim 

was sharply opposed by members of his own house, and met his fate 
in 183 A.H. (799 A.D.) at the age of fifty-four. His tomb is still 
visited in the important quarter of Karkh in the western side of Bagh- 

dad which has become the centre of the Shi‘ites who are the adherents 
of Masa. 

The naming of ‘Ali al-Rida, the eighth Imam of the ‘Alid group 
of the Twelvers, as his successor in 201 A.H. (816 A.D.) ; 36 the adop- 
tion of the green colour familiar to the SAlids instead of the ‘Abbasid 
black colour; and the marriage of Al-Rida’s daughter in the next 
year —all combined to stir the indignation of the ‘Abbasids against 

34 Maqrizi, Khitat, vol. II, pp. 390-397. Al-Fatimiyyun fi Misr, pp. 44-45. 
35 See my Al-Fatimiyyin fi Misr, pp. 50-61. : 
“6 Browne (Literary Hist. of Persia, vol. I, p. 284) mentions that this incident 

occurred in 211 A.H., which is evidently incorrect. 

Ag Ogee 
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their caliph Al-Ma?miin. Perhaps Al-Ma’mim himself was convinced 
that Al-Rida was more worthy of the caliphate than the house of 
‘Abbas. Or it may be that his religious feelings inspired a political 
project aimed at gaining the fealty of the Khurasanids (who were 
whole-heartedly inclined to the Shi‘ite doctrines). Influenced by Per- 
sian tendencies derived from his mother and his wife who were both 
Persians, and influenced also by Shi‘ite doctrines from his childhood, 
Al-Ma?’min fell in with the ideas of his Persian vizier, Al-Fadl ibn 
Sahl, who was bent on the transfer of the caliphate from the house 
of ‘Abbas to the house of ‘Ali. 37 

Al-Ma’miin’s policy aroused the anger of his ‘Abbasids subjects 
who called for his deposition and swore allegiance to his paternal uncle, 
Ibrahim ibn al-Mahdi. Hasan ibn Sahl, Al-Ma’miin’s governor of 

Iraq, could not suppress or check the uprising of Ibrahim, who re- 
mained caliph in Baghdad for two years. When Al-Ma?miin became 
aware of the critical situation in Baghdad, he decided to act. He eli- 
minated one difficulty by secretly poisoning the eighth ‘Alid Imam, 
Al-Rida, and instigated the assassination of Al-Fadl ibn Sahl. 38 
When Al-Ma?miin arrived at Baghdad in 204 A.H. (819 A.D.), 

its people crowded the roads and gave him a warm welcome. His 

paternal uncle Ibrahim fled away and remained in concealment. In 

210 A.H. he was pardoned by Al-Ma?’miin and was received in his 
court, where he recited poems in the caliph’s praise. He was one of 

the greatest poets of the time. 
Al-Ma?miin treated the SAlids kindly and leniently, Yet some of 

them revolted against him, among them Muhammad ibn Ja‘far al-Sadiq, 

who rebelled in Mecca and accepted allegiance as Commander of the 
Faithful. Al-Ma’mitn despatched an army which defeated him and took 
him captive. Later he was pardoned. 39 Among other ‘Alids who 

revolted against Al-Ma?’min was Al-Qasim ibn Ibrahim in Egypt. He 
proclaimed himself after having heard of the death of his brother, 

Muhammad and the inhabitants of Mecca, Medina, Kifa, Rayy, Qaz- 
win, Tabaristan and the Daylam swore allegiance to him, while the 
people of Basrah and Ahwaz sent him messages in which they per- 
suaded him to come into the open. When Al-Ma?miin received the news 
of his revolt he ordered his governor of Egypt to watch Al-Qasim. He 

returned to the Hijaz and thence to Tihama, where he concealed him- 

self among the Bedouin until his activities came to an end in the reign 

of Al-Ma?’miin’s successor, Al-Mu‘tasim in 220 A.H. (835 A.D.). 

Shi‘ite and Sunni sources unanimously agree that Al-Ma’min 

showed great sympathy towards the ‘Alids and believed that the cali- 

phate had been wrested from them. This opinion is justified by Al- 

37 Tabari, vol. X, p. 43. 
88 Tabari, vol. X, pp. 270-271. 
39 Bakhri, p. 201. 

19 
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Ma?miin’s testament to his brother Al-Mu‘tasim before his death which 
runs thus: “These are your cousins, the sons of the Commander of 

the Faithful ‘Ali, son of Abi Talib, may God confer His grace on 
them. Treat them kindly and do well in taking them as your com- 
panions, pass over the sins of those among them who offend and 

receive kindly those of them who do well. Do not neglect their yearly 
grants, since for many reasons they well deserve their rights.” 

Al Ma?miin continued his lenient policy towards the ‘Alids until 
‘Abd al-Rahman ibn Ahmad revolted against him in the Yemen in 
207 A.H. (822 A.D.). Though the latter was pardoned on his defeat, 
the caliph forbade the ‘Alids entry to his palace and compelled them 

to wear black. 

Cairo, Egypt Hassan IBRAHIM HASSAN 

SHISAH GENEALOGY 

1. CAli (+ 4o A.H.) 
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7. Isma“il 7. Misa al-Qazim + 183 

Muhammad 8. CAli al-Rida + 202 

9. Afdheniee al-Jawad + 220 
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: 11. Al-Hasan al-cAskari + 260 
Sa‘id ‘Ubaid Allah 12. Muhammad al-Muntazar (the expected) 
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CHRISTIAN THEOLOGY AND THE QUR?AN 

The two vitally important subjects about which Muslims and 
Christians differ are Jesus Christ as the Son of God and the Divine 
Trinity. What the Muslims believe about these two subjects forms the 
stumbling-block that prevents the Muslims from considering Chris- 
tianity as a reasonable religion. It is a necessary service for mis- 
sionaries to Muslims to remove these objections that Muslims have 
to the ‘fundamental Christian doctrines about Christ and the Trinity. 

The first difficulty that the Muslims have with Christian belief con- 
cerns Christ as the Son of God. 

It is the 112th chapter of the Quran, one of the shortest of the 114 

Surahs, which Muslims believe is their strongest and most definite 
denial of the deity of Christ. The Surah reads: “Say: ‘It, the fact, is, 
Allah is One, The Eternal God. He did not beget. He was not begotten. 
There was no one meet, sufficient, for Him.’ ” 

The latest translation of the Qur’dn is that of N. A. Dawood, 
published in 1956 in the Penguin Classics. His translation of that 

Surah is entirely correct in meaning. It reads: “Say: ‘Allah is One, 
the Eternal God. He begot none, nor was He begotten. None is equal 
to Him.’” The emphasis of this 112th Chapter is on the Oneness of 
God which is and always has been the teaching also of the Bible and 
all Christian Churches and their Creeds. 

It is a lexical fact .as Aristotle pointed out that the word ‘One’ is 

used in more than one sense. The term ‘One’ is used in an arithmetical 
or numeral or mathematical sense, to indicate oneness of quantity. The 

word is also used to express simplicity of essence. For instance, a drop 

of water may be “one” numerically without being one or single in its 
essence, as its formula H,O indicates. Or a human being is one in- 
dividual without being one or simple in his nature. 

Muslim scholars also know about the multiple uses or meanings of 
the word ‘one’ in the Arabic language. For instance the great lexicogra- 
pher, the Sayyid Mustafa al-Zabidi in his commentary /thaf al-Sddah, 
on the [hyd ‘Ulam al-Din of Al-Ghazali, mentions Al-Ash‘ari’s state- 
ment on the various meanings of the term wéahid or ‘one’. He also 

states that Raghib al-Isfahani lists six meanings of the term, five of 

which he quotes in his Commentary. 

The numerical or mathematical use of the word ‘one’ is the one and 

only sense of the term as it was used by Muhammad in referring to 

Allah and is the only meaning of the term all the times it is used in 

that connection in the Quran. Muhammad preached against idolatry 

and taught that Allah was the one and only God that ever existed or 

ever will exist. That is also the teaching of the Bible both in the Old 

and the New Testaments. Jesus taught what the Old Testament taught : 

“Hear, O Israel, The Lord our God is One Lord.” The third verse of 

the 112th Surah says, “He, God, did not beget ; He was not begotten.” 
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It is permissible to give an explanation of that statement. Commentaries 

on the Quran, interpreting the words and verses of the Quran, are 

many and varied. The explanation here suggested will not be rejected as 
wrong or untrue by Muslims or Christians. That statement means God 

did not beget in any physical sense; He did not beget as human beings 
beget, or as the gods of the pagan Greeks and Romans begat gods and 
goddesses. Muslims and Christians both believe that God did not beget 

by any physical, sexual, act. Similarly, it may be said, Jesus Christ 
the Son of God, was not begotten in any physical, human manner and 
most certainly, He did not become a second God. The term ‘begotten’ 
is used in the New Testament with reference to the Son of God. In- 
deed, the verse of the whole Bible most loved by most Christians says 
that “God gave His only begotten Son,” but no Christian thinks that 
the word ‘begotten’ is to be taken in any human or natural or literal 
sense. The Bible deals with spiritual subjects, but must use human 

terminology to describe spiritual relationships. The human terms, 

‘Father’, ‘Son’, ‘begotten’ and the like must be taken as figurative and 
metaphysical, rather than as natural and literal when used in relation- 

ship to the Deity. 
The Arabs also use the words abi, ‘father’ and ibn, ‘son’, in figura- 

tive senses. For instance, Abii Bakr al-Siddiq was Muhammad’s most 
sincere and devoted friend, the father of his favorite wife and his first 

successor or khalifah. The first part of his name, Aba Bakr, means: 
“The father of a camel’s foal,’ but nobody ever took the term in its 
literal meaning. Similarly, the Arabic language uses the term ibn, ‘son’ 
figurative as well as literally. For instance, ibn al-sabil means literally 

“the son of the road,” but a road does not have a son, so all Arabic- 

speaking people know that the term means a ‘traveler,’ or a ‘wayfarer.’ 
The fourth verse of this Sarat al-Ikhlas, “The Chapter of Pure De- 

votion,” says: “There was no one suitable, meet, for Him.” Just as the 
Bible and the Qur°a4n speak about the special creation of Eve because 

there was no one meet for Adam, among all the animals that God 
created, so there never was a female companion, (Sahibah is the word 
used by the Qur’an’s greatest commentator, Al-Baidawi) suitable for 
God. The term ‘Father’ is never used about God in the Bible or in 
Christian literature in any literal, physical or human sense. ‘The Father- 
hood of God’ is never used in any sexual but always in a figurative 
sense. Muslims, as well as Christians, will acknowledge this, but Mus- 

lims dislike its use. : 
So with these explanations and interpretations of the 112th chapter 

of the Quran, it would be proper and right for Christians to recite 

that Surah along with Muslims. It will also be proper and right for 
Muslims to recognize as valid the way that Christians may understand 
those meanings of the Surah and accept them as their own. If anyone, 
Muslim or Christian, needs to be convinced that there are famous and 

respected Muslim theologians who thought and taught that the New 
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Testament and those who believe in the New Testament use and accept 
the words ‘God the Father’, ‘God the Son’ and ‘begot’ and ‘begotten’ 
with physical, human and natural sexual senses, all he needs to do is 
to read one book by the Muslim theologian Ibn Qayyim al-Jawziyyah 
of Damascus of the 14th Century. (Ency. of Islam, II, 392 f.) The 

book is called Hiddyat al-Hayara min al-Yahiid wol-Nasira (Guide 
for the Jews and Christians who are Perplexed). The Arabic library 
at the Hartford Seminary Foundation has an excellent MS of the work, 
copied in A.H. 722, A.D. 1377, a score of years after the author’s 
death. The library also contains two different printed editions of the 
book published in Cairo in 1322 and 1323, about fifty years ago. 

Another edition was published in Cairo ten years later. These facts 
tell us that completely incorrect information about Christian doctrine 
is still published and read by Muslims and prevents them from con- 

sidering Christianity to be a reasonable religion. Rather according to 
Ibn al-Qayyim, it is utterly unworthy of acceptance by anybody. 

As a corollary to this discussion, the whole subject of the use of our 

Christian terms and phraseology in missionary work for Muslims is 
one that needs examination, clarification and action. This subject is, 
indeed, discussed in Dr. Harry G. Dorman’s published dissertation, 

Toward Understanding Islam, (New York, 1948). One definite sug- 
gestion is that, in talking with Muslims, or writing for them, the term, 

‘The Word of God,’ should be used when referring to Jesus Christ 
and that the phrase ‘The Son of God’ should be used only after its 
non-physical sense has been mentioned and explained. 

It is well known that the Quran says nothing definite about what 
God is in His Essence or Being or Subsistence. In the Qur°dn there 
are many adjectival nouns and phrases that describe God’s attributes 

and acts, but none that define or specify what He is in Himself. What 
every church school child is taught and every reader of the Gospel of 
St. John soon learns, namely that God is Spirit, is not stated in the 
Quran and is not taught in mosques, Muslim theological schools or 
religious books. The Qur°an records that once Muhammad was asked: 
“What is spirit?’ The commentaries on the Qur°an generally say it 
was Jews who questioned him, but they may have been Christians. His 
reply, as reported in the Qurean, was: “Say: ‘The spirit is a matter 

pertaining to my Lord and ye are brought but little knowledge.’” 
(xvii. 87). Certain it is that nowhere does the Qur°an say God is 

Spirit. Only in heterodox Islam and especially in Sufism, is spirit 

(rth) associated in any essential relationship with God. (See article 

NAFS in the Shorter Ency. of Islam, or the October 1943 volume of 

The Moslem World for the doctrine of the Soul and Spirit in Islam). 

An Egyptian minister’s sermon topic was “Not Alone” and in it he 
used a most astounding illustration. He said, an old lady, left alone 

in her home, was visited by neighbours who sympathized with her be- 

cause of her loneliness. “But,” she told them, “I am not all by myself. 
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I have with me God the Father, God the Son and God the Holy Spirit. 
We are four and I am not alone.”’ The omission of the word “Persons” 
could easily have led any Muslim to infer that three gods were with 
her. A friend reports that when he and his wife were in Old Jerusalem 
he visited the Ethiopian (i.e. Abyssinian) Chapel on the roof of the 

Church of the Holy Sepulchre. He was admiring the paintings of their 
famous Saints, but was intrigued by a painting of three old gentlemen 
side by side and so like one another as to be indistinguishable. “I was 
trying,” he said, “to remember if there were any tales of triplets who 

became Saints in their Calendar, but when I asked the priest in charge, 

he said that was the Holy Trinity.” 
It can easily be that Muhammad had heard the Christians of his time 

describe the Holy Trinity in such terms as one Divine Father and one 
Divine Son and one Divine Spirit, adding up to three divinities. Indeed, 

it may be true that Muhammad had good reason to think that there 
were Christians in his day in Arabia whose veneration of Mary the 
Mother of Jesus made her the third person of the Holy Trinity. Simple 
addition of one plus one plus one (1 I 1) gives three gods as in the 
picture in the Abyssinian Chapel on the roof of the Church of the 

Holy Sepulchre in Jerusalem. Jesus said: “The Father and I are One” 

(S. John x. 1:30). The Father is not the Son and the Holy Spirit is 
not either the Father or the Son, but the Three Divine Persons are 

One God, not three deities. It may perhaps be permissible to symbolize 

the Trinity in Unity, the Triune Deity, in this way: three connected 
one above another unite to form a single one. 

But the best and most effective way to present to Muslims and 
others the Divine Trinity is by explaining the meaning of Spirit. 
Untutored orthodox Muslims follow the teaching of theologians who 

limit their own beliefs to the strictest literal interpretation of the 

Quran. To them the term ‘spirit’ is applicable only to created beings 
such as angels, satans, and all the kinds of jimn or demons. Mankind 

also have spirits in their bodies. Their spirits are intangible but material, 
too light, fine, thin and tenuous, like air or vapor, to be seen, but 

having both weight and power. The human spirit, they believe, exists 
in man like sap in the leaves of trees, and like sap, is a substance which 
is both material and corporeal. 

Another and different view of what spirit is came into Islam when 
Greek literature and Christian culture were absorbed into Muslim 
society. Many of the conquered inhabitants of Syria, Egypt, Iraq and 
Iran were Christians. Some translated Greek and Syriac books of 
science and philosophy into Arabic. They introduced into Islam their 
own early religious customs and ideas. The Arabs are not normally 
philosophically minded. There has been only one Arab philosopher. 
Ya‘qtib al-Kindi is called “the Philosopher of the Arabs” because he 
translated Hellenic and Greek philosophical works into Arabic, not 

because he produced any original works or any philosophical system 
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of his own. There has never been any great indigenous Arabian mys- 
tical society. People of Arabian descent have become mystics and have 
founded Sifi or Muslim mystical orders, Indeed, Islam’s greatest 
mystic, Al-Shaikh al-Akbar, is named Ibn ‘Arabi, the son of an Arab 
(d. 1240). He was born at Murcia in Spain. But the Arab mind nor- 
mally operates in concrete and practical terms, rather than with ab- 
stract, immaterial and spiritual ideas. That is the reason why the word 
rth, spirit, and nafs, soul, in the Qur°an and strictly Quranic theology, 
are beings that are concrete rather than non-physical, corporeal rather 
than immaterial, tangible and visible, rather than what we call non- 
sensuous realities. 

Now, spiritual realities do not and cannot be expected to follow the 
laws of physical, material realities. They do not resemble things that 
can be seen and touched, that increase and decrease, that live, grow and 

die. Rather, a spirit is like knowledge, truth, love, which, though in- 

tangible not material, not corporeal, have their own kind of reality. 

For instance, knowledge is real. It has conceptual reality. Some people 

have a particular bit of knowledge and some do not have that know- 
ledge. One may become acquainted with a particular item of know- 
ledge not known before and it will remain with him or he may lose, 
that is, forget, it. Someone may hear or read the statement that some- 

times ten and ten are not twenty but are nineteen. At first he may 
consider the statement to be not true knowledge but rather a false 
statement, without any factual basis. But when it is explained that in 
retail business transactions a dealer will be told that the list price of 
an article is 1.00 or 100.00, and that he will receive discounts of ten 

and ten, he knows that the first discount reduces the price to him to 

ninety and the second discount applies to the ninety and amounts to 
nine, so that the price he pays is eighty one. This is called the succes- 
sive discount or discount series and is taught in books on Business 
Arithmetic, but is not a bit of common knowledge. Yet it is knowledge 
that is true and valid. Ten and ten are not always twenty but in some 

cases are nineteen. 
That same fact will illustrate another law about knowledge in which 

it does not follow the laws of material, physical things. Things may be 

separated into parts; they may disintegrate, change and go out of 

existence as they previously were. An orange, for instance, may be 

separated into its liths, its sections, which may be given away and 

consumed. It is no longer retained, nor does it remain as it was. But 

knowledge is not like that. If students are told something they did 

not know before, as, perhaps, this fact that sometimes ten and ten are 

nineteen, they receive new knowledge but the teacher is not therefore 

deprived of it. 
The laws of knowledge are not like the laws of the material, physical 

world. Similarly the laws of spirit are not like those of bodies and 

material things. God, said Jesus Christ, is Spirit. He taught that God 
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is One. He also said, I and the Father are One. It means that the 

Father is the Divine Spiritual Reality. Jesus Christ, the Eternal Son 

or Word of the Father, is also that same Divine Spiritual Reality and, 

as Jesus Christ taught in the Gospels, the Holy Spirit is also that same 

Eternal Spiritual Reality that Christians call God. 
Christians do not say, “God is the Father,” or “God is the Son or 

the Word,” or “God is the Holy Spirit.” Rather in the Christian doc- 
trine it is proper to say: “The Heavenly Father is God.” The Gospel 

of St. John says: “The Word was God.” The Christian Church teaches 
that the Holy Spirit is God. It never has taught that the Father is a 
god and the Son is a god, meaning, a second god, and the Holy Spirit 
or Mary is a deity, to add up to three gods. The laws, rules, or realities 
of the spirit are not like the rules of the things of the material world. 

Now, it is splendid that the Qur°an does contain the idea that there 

is an Existent One who is not corporeal, not material, not visible, not 

tangible, but nevertheless the Possessor of life, knowledge, power, 

justice, truth, mercy and unnumbered other attributes all in infinite 

measure, from all eternity to all eternity. The Possessor of these im- 
material, these spiritual, realities, Muhammad said, was Allah, whose 

name the Arabs knew, but whom they did not worship or serve. The 

Quran does not say, and Muhammad did not teach, that Allah was 

Spirit or a Spirit or the Divine Spirit. But just as he rejected the 
belief of the Arabs that stones or wood or idols were gods worthy of 

worship, and believed that only Allah was God, so also Muhammad 
rejected the idea of the Christians that Allah could be a father and 
have a son whose mother was Mary, all three of them divine. More 

than 2,000 times the Qur°an mentions Allah as God and so the religion 
of Allah spread in Arabia and elsewhere. It abolished all idolatry from 
that land and also the worship and service of the One Divine Spiritual 

Reality of the Christians because some believed that the terms ‘Father’ 
and ‘Son’ had human-like meanings. 

In the Qur°an Allah is frequently called Al-Hagg. It is well worth 
while to read the article on Al-Hakk in the Ency. of Islam, by Pro- 

fessor D. B. Macdonald. The word hagq has three connotations: in 
the realm of metaphysics it means ‘the real.’ Allah is pre-eminently The 

Real One. In the realm of logic, or rational thought, al-hagq means The 
Truth. Allah is pre-eminently The True One. In the realm of ethics 
and morals, al-hagq means ‘what is right and good.’ Allah is pre- 
eminently ‘The Right One.’ These are all intangible, immaterial, in- 
corporeal terms. Allah is the infinite and eternal true, right and good 
metaphysical, that is, intangible and unseen, Reality. The Muslims be- 

lieve that Allah is the One and only Divine, infinite and eternal true, 
right and good Reality. 

Christians believe that God, the Heavenly Father, is the Divine 
Spiritual Reality who brings into being and cares for all that exists. 
They also believe that God the Son or Word, is the Divine Spiritual 
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Entity that expresses the Love and concern for the eternal welfare of 

man in the way most readily understood by mankind. Further, Chris- 
tians believe that God the Holy Spirit is the Divine Spiritual Reality 

whose activity enables mankind to do what is right and good. 

Muslims need especially prepared explanations to help them to 

understand what the Bible teaches and what Christians believe about 
how and why the Eternal Word or Son of God, the Second Personality 
of the Divine Reality, assumed also His human nature, humbling Him- 

self to be born of Mary, His mother. It should always be noted that the 
Gospel of St. Luke most carefully states that it was the Holy Spirit, 
the Third Personality of the Trinity, rather than the First, who 

secured Mary’s willingness to become a mother and caused her con- 
ception. Nothing physical or natural on the part of any male being was 
involved. 

The Why of the Incarnation has an 11th century and still widely 

accepted explanation in Anselm’s Cur Deus Homo which has been 
translated into Arabic as Li-mddha tajassadal-Masih. But a full 

Christology in modern terms especially addressed to Muslims is cer- 

tainly needed. The Qur°an’s statement about the conception of Jesus 

is just as free from human connotations as is that of the Gospels. The 

statement is: “whenever He (Allah) specially decrees something 
He says to it only: ‘Be’ and it is,” (Surah xix. 35). The Quranic doc- 
trine of the conception of Jesus is that it was an act of creation. It is 

essential that Muslims learn that the term “Son of God” refers to 
his generation in eternity, not to his human nature. 

Finally, changes in terminology may be suggested in presenting the 
Trinity to the Muslim mind. Our conventional theological vocabulary 

uses the word Person for each of the Divine Beings. This is a word 

that has corporeal, physical, concrete, human connotations. Would not 

the abstract term ‘personality’ preserve better the immaterial ideas 

associated with God? Also the word ‘generate’ does not necessarily 
have the exclusively sexual associations of the word ‘begot’. 
A statement of Christian Theology about God for Muslim thinkers 

could say: God is the one and only Divine, eternal and infinite Spirit 
with Unity of Essence in a Trinity of Personalities as Father, Son 
and Holy Spirit, perfect in wisdom, power, holiness, justice, goodness, 
truth and love. A Muslim theological student could express the Quranic 

doctrine of God for Christians in these terms: Allah is the one and 

only eternal and infinite Transcendent(al) Being possessing in Him- 

self absolute Reality Truth and Right, with essential attributes of life, 

power, knowledge, will, sight, hearing and speech and unnumbered 

other attributes expressed in His Most Beautiful Names. 

Neither statement is a complete theology for either religion but both 

are declarations of monotheisms which encourage sympathetic rather 

than unfriendly consideration. 

Hartford, Connecticut Epwin E. CALVERLEY 



ISLAM AND THE CHURCH IN MALAYA. 

HISTORY OF ISLAM IN MALAYA 

The history of the coming of Islam is obscure: modern Malay piety 

ascribes it to Arab missionaries from Mecca, but this reads a later 

situation back into history. Western historians have had to depend on 

scraps of tradition and meagre archeological evidence. The result 

is that the current view, based on the theories of Dutch orientalists, 

is not altogether adequate. 
The real situation seems to have been as follows. From the earliest 

times there have been Arab traders in the Indian Ocean. When China 
was strong and settled, trade passing through the Straits of Malacca 

increased and was secure, and in these periods Arab colonies were 

formed. The rise of Islam was contemporary with the Tang dynasty, 
and trade contact was established via the Straits between Arabia and 
China. Under the Sung, Arab traders frequented Kedah and other 
parts of the Indies. These early contacts, however, did not lead to po- 

litical or religious activity amongst the local peoples. 
Under the Mongols, however, there was a considerable influx of 

Muslims into China, and the increase of trade by the sea route to 
India and the Middle East brought new Muslim contacts to Sumatra, 

through the influence of Chinese Muslim envoys. At the same time, 
there was a great increase of Muslim influence in South India. Trader- 
missionaries from this area secured a hearing in North Sumatra, and 
about 1280, the little state of Samudra-Pasai became the first country 
in the Malay region to adopt Islam as its official religion. This priority 
gave North Sumatra a prominent position in Malayan Islam which it 

has retained until the present day. Samudra-Pasai is gone, but nearby 

Acheh has succeeded to her role and is famous for her mystics, her 

religious learning and for the bigotry of her Muslim population. 

The province of Gujarat in western India became Muslim by con- 

quest in 1297, and was a part of the Delhi Sultanate till 1401. In the 

14th century it began to take active part in trade with the East Indies 

through the port of Cambay. From 1401 to 1572 it was a prosperous 

independent Sultanate, managing to capture the major share of the 

East Indian trade, particularly with the great mart of Malacca. 

The Dutch historians claim that Malayan Islam originated from 

Gujarat. But this seems a misreading of the facts, as the Gujarati 

traders were for the most part Isma‘ili Bohras, and not Sunni Shafi‘ites 

as the Malays are. Moreover, at the date of the conversion of Samudra- 
Pasai, Gujarat was still governed by Hindus, and the only Muslims 

there at that time were the Shi‘ah Bohras and Khojas and a few Sunni 

Arabs. The Gujarati influence in Malaya was over trade and material 
culture. It was their shipping, however, which brought traders and 
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adventurers, scholars, mystics and missionaries from India, Persia and 
other parts of the Middle East. 

Islam appears to have gained a foothold in Malaya by the end of the 

14th century, as a Malay inscription, the earliest which survives in the 

Arabic script, dating from 1389, or possibly earlier, records the pro- 
mulgation of certain Muslim laws in Trengganu. The real advance, 

however, was made with the establishment of the great trading state 
of Malacca about 1400. 

Malacca’s hey-day (1400-1511) is contemporaneous with the period 
of Gujarati power, and both existed on the profits of Far Eastern 

trade, just as does Singapore today. Both Malacca and Gujarat grew 

prosperous on the policy of Muslim monopoly of ocean trade. Malacca 

was further favoured by the enlightened foreign policy of the Ming 
dynasty in China, which encouraged overseas trade with the lands of 

the South, under the guise of giving protection to those states in 
exchange for periodical tribute. 

At its establishment, Malacca was a Hindu state, the successor of 
Hindu Singapore, which in its turn had been a late offshoot of the 

empire of Sri Vijaya in Sumatra. An alliance between Parameswara, 
the first ruler of Malacca (about 1410?), with the house of Samudra- 
Pasai, was sealed by his marriage to a Pasai princess and his adoption 

of her religion. 
Under his immediate successors, there seems to have a reaction, but 

Islam was permanently established by the 1440’s when Sultan Muzaf- 
far Shah gained his throne after a struggle, and embarked on a policy 
of expansion in the name of Islam. He and his successors gained con- 
trol of the greater part of the Malay Peninsula, as well as the riverine 
states of East Sumatra. This gave Malacca control of the Straits and 
enabled her to monopolize East Indian trade, bringing her much wealth, 
and influence over the surrounding territories. Contacts between 
Javanese and Malays in Malacca, and the activities of Malays and 
Gujaratis in the East part of Java began the dissemination there of 
the Muslim faith, and the process continued, both in Malaya itself 

and in the East Indian islands, even after the fall of Malacca to the 

Portuguese in 1511. 
Although Malacca was the principal seat of Malay power, it does 

not seem to have become to any extent the source of a new Islamic 
learning and culture. The Malays accepted Islam, but for a long time 

Malacca still looked to Pasai for’ guidance in religious matters, and 

sometimes referred to her theologians for the solution of religious 

problems. Indian teachers had influence as Siifi mystics, and their ten- 

dency to pantheism was an element significant in Malay Islam. These 

men were patronized by royalty as well as by the common people. But 

at this time Persia had the greatest prestige as the source of Muslim 

learning and culture. The Malays followed the Shafi school. So too 

did the rulers of the Persian empire of the Timurids (1380-1502). 
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Timur himself was a great patron of Shafii theologians. These 

teachers wielded considerable influence as orthodox doctors in the 

Malay world. 
Many changes came about in the 16th century. The supremacy of 

Malacca ended in 1511 with the Portuguese conquest. Malay leader- 
ship fell in part to Acheh in Sumatra, and Johore in the Peninsula. In 
the meanwhile, in Persia, the Mongol Timurids had fallen, and a 

national revival under the Safavid dynasty came into being. These new 
Persian rulers were Shi‘ahs. Thus Persia could no longer be looked 
to as a source orthodox learning for Malay Sunnis. The gap was filled 
be the Hadramaut Sayyids of the South Arabian coast, who came 

as traders and religious teachers, and gained great prestige. Con- 
nections with India were still maintained, now also with the Sultanates 

of the Deccan, and this Indian influence is much in evidence in the 

Malay literature which has survived from those days. But as years 
went by, stronger links were forged with Arabia, including Mecca, 

and with Egypt. 
This last came about in various ways. An important Sufi movement, 

the Shattariyyah Tariqah, which had originated in India, gained 
favour in Arabia, especially in Medina, and from there spread to Su- 

matra, Malay and Java. The increasing influence of Arab teachers and 
the growth in popularity of the pilgrimage strengthened Malay ties 

with Arabia. In the course of time Malayan Islam has tended to lose 
its Indian and pantheistic tinge, and to approximate more and more to 

orthodox forms. This is witnessed by the decline of the Shattariyyah 
and the popularity of Qadariyyah mysticism in part of the Malayan 
region. However, the part that the organized mystical orders played in 
this area has always been a somewhat minor one. 

The education of religious leaders followed the universal pattern, the 

syllabus being based on the study of the Arabic language and mediaeval 
scholastic theology in Arabic. Competence in Arabic was evidently not 
easily obtained, and from the 18th century onwards a number of trans- 
lations and digests of standard Arabic works have been made in Malay. 

CHARACTERISTICS OF MALAYAN ISLAM 

The Islamization of Malaya continued after the Portuguese conquest. 
The Malay identifies race with religion, and religion and custom with 
his ruler. The adoption of Islam by the Malay princes meant, there- 

fore, that in the course of time the whole race became Muslim. But 

the process was in some ways superficial. Older animistic and Hindu 
elements survive. There is a lack of fanaticism in the Malay; but he 
is tenacious of his Islam, seeing in it a bastion against the encroach- 
ments of other races. 

Unorthodox elements in Malayan Islam are due partly to the sur- 
vival of earlier ideas, and partly to the importation of Indian pecu- 
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liarities. Pantheistic mysticism, which is anathema to the orthodox, 
came from India and was popular especially in North Sumatra and 
Java. Shi‘ah elements appear in the old literature, or survive in some 
customs, such as the Muharram processions in some places. The cere- 
monies of marriage and many of the customs of the Malay royalty 
preserve Hindu rituals almost intact. 

In the matter of religious law, the Malays (in common with the 
South Indians and Hadramaut Arabs) follow the ShafiSi School, but 
everywhere Islamic law is modified by the Sadat or customary law. In 
Negri Sembilan, some matriarchal customs survive. Nowhere is it 

customary that women should be secluded or veiled. 
The position of the Sultan in the Malays’ scheme of things, though 

no doubt in accord with Islamic concepts, derives from the Hindu idea 

of the god-king, and to this day the Malay’s veneration for his ruler 
is a factor of political significance. 

The fact that Islam penetrated peacefully, and without great re- 
sources, into the Malay world, and the inability of Malayan Islam to 

create an empire, have meant that there is a lack of a Muslim culture 

of strongly indigenous character. Architectural achievement has been 
meagre. The Malay mosque with its square pent-roofs closely resem- 

bles those of the Malabar coast. Malay literature is wholly derivative 
and romantic, and is not (with one or two worthy exceptions) strongly 

representative of the Malay’s own experience of life. Works of art 
are of a minor order. What there is is pleasing, but it is almost 
confined to embroidery, gold, silverware, weaving and the making of 
krises. 

MODERN DEVELOPMENT IN MALAYAN ISLAM 

The modern period may perhaps be said to have begun with the 

steamship, which brought not only new influences from the west, but 
also increased opportunities for making the pilgrimage to Mecca. A 

large number of pilgrims come from Malaya and Indonesia, especially 

when the price of rubber is high enough to provide means for making 
the voyage. There is a considerable Indonesian community in Mecca, 
which deals with the pilgrim traffic, and engages in Islamic studies 
and their translation and publication in Malay. It is from returned 
pilgrims that most of the various religious revivals, both pious and 

fanatical, have sprung. Malay religious students are sent either to 

Mecca or to Al-Azhar university in Cairo for theological studies. The 

year 1955 saw the opening of a new Muslim Theological College, the 

first of its kind, in Klang. Some of the staff of this institution have 

been engaged from Al Azhar. 
The religious courts have limited jurisdiction over marriage, divorce 

and inheritance, the enforcement of religious obligations and the ad- 

ministration of trusts and charitable funds. Recently the power of the 
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Qadis has been‘extended to cover cases of inheritance up to $ 300 
instead of the former $ 100. The courts can enforce the fast by im- 
posing fines on offenders for non-observance. They claim jurisdiction 
not only over Malays, but also over resident foreign Muslims, but it 
is doubtful whether this has any legislative sanction. 

The problem of divorce has led to two points of view. The reformists 
take the Quran as an implicit admonition to monogamy, on the 

ground that polygamy is only allowable if all the wives are given equal 

treatment, an obligation beyond human powers to attain. This inter- 
pretation of the text is not admitted by the conservatives, who regard 

any departure from traditional exegesis or entrenched custom as a 
veiled attack on religion. Nevertheless, the feminist movement is 
gathering momentum, and demands greater security for married 
women than they have enjoyed hitherto. 

Modernism has made greater progress in Indonesia than in Malaya. 
This can be seen by contrasting Indonesian with Peninsular Malay 

literature. Indonesia has abandoned the Arabic script, even for theo- 

logical works, and in secular literature looks beyond the bounds of 
Islam for inspiration — to the old Hinduized culture of Java, to the 

works of Rabrindranath Tagore, to the French rationalists and the 
writings of Marx. In Malaya, the Arabic script has held its own, and 
literature tends to keep to a more orthodox line. Hence Indonesia and 

Peninsular Malay have gone their separate ways. The identification of 

the Malay language and script with Malay national consciousness has 
prevented it from becoming an instrument of national unity on a supra- 
racial basis in Malaya. 

FOREIGN MUSLIMS IN MALAYA 

Islam was brought to Malaya from India, and a continuous con- 
nexion has been maintained since the time Islam was first established 
in Malaya. But the greater numbers are immigrants of more recent 
origin, being part of the general influx of traders in the 19th and 

20th centuries. Indians form the biggest non-Malay Muslim group in 
the country. They include: 

(1) Tamil Muslims (mainly from Nagur, in the Tanjore District) : 
mostly shopkeepers, dealing in groceries, cloth, books etc. 

(2) Malayali Muslims (from Ponnani and other parts of the Mala- 
bar Coast). Many of these are restaurant-keepers. Both the 
Tamil and Malayali Muslims are Shafi, as are the Malays. 

(3) Gujarati Muslims. These are mostly Bohras (Isma‘ili ee 
from Bombay, and are dealers in cloth. 

(4) Panjabi Muslims. A few business men, watchmen and peons. 
In Singapore and elsewhere there are about four thousand Arab 

Sayyids, from the Hadramaut and Aden. They are also Shafi‘, traders 
and religious teachers. From the earliest days there were a few Chinese 
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Muslims who were traders in the ports of the Southern Seas. Now- 
adays there are a few Chinese Muslims, most of whom have adopted 
their religion in marrying Malay women. The children of these unions 
tend to become absorbed into the Malay community. 

Indian Muslims are much more vociferous on behalf of Islam than 
the Malays are, and during the Hertogh Riots in 1950, it was Indian 
leaders who stirred up the Malays. The custody and later the marriage 
of a Dutch Roman Catholic girl, who had been brought up by a Malay 
amah in Java during the Japanese Occupation to be a Muslim, stirred 
Malay feelings. The way the case was dealt with made it appear to be 
an attack by a Christian government on the Muslim marriage law. 

CHRISTIANITY IN MALAYA 

Christianity was introduced into Malacca after the Portugese con- 

quest of Malacca in 1511. Albuquerque’s policy was to destroy the 
power of all Muslims, to favour other races, and to encourage the 

spread of Christianity by the marriage of Portuguese with local 

women, mostly Chinese, who were obliged to accept baptism. His 
severity and cruelty confirmed Malay resistance to the Christian 
faith. From that day to this, hardly any Malay converts have been 
made. Islam was identified with racial loyalty and a convert to 
Christianity would be looked on as a renegade. 

In the East Indies, the Dutch engaged in some Christian missions, 

and the Malay version of St. Matthew’s Gospel of 1629 was the first 
translation of Scripture into any modern oriental language. But in Ma- 
lacca, they seem not to have done any mission work, and with their 

departure, all trace of the Dutch Reformed Church has disappeared. 
In British times, the East India Company began by providing 

chaplaincies for their own people. The first Protestant mission in 
Malaya was that of the London Missionary Society, from 1815 to 
1847. A base at Malacca was established as the first stage towards 
a mission to China, but some Malay work was also attempted. In 1818, 
the Anglo-Chinese College was opened in Malacca under William 
Milne, who, with the help of Munshi ‘Abdullah, revised the Malay 

Bible, and ‘Abdullah, the half-Tamil, half-Malay Muslim writes sym- 

pathetically of Milne and the other missionaries in his autobiography. 

B. P. Keasberry, an American Missionary of the L.M.S. worked 
among the Malays in 1840, but when the L.M.S. closed its work in the 

country he continued as an independent missionary till 1875. The 

Methodist Episcopal Church began its work in Malaya in 1884, and 

soon had a Malay project, under the leadership of W. H. Shellabear, 

a fine Malay scholar who worked chiefly through literature — Bible 

translations, hymns, gospel stories in verse, tracts and Christian books. 

His work has been continued by other Methodist workers, but always 

on a limited scale. 
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The main themes of government policy have been the maintenance 

of law and order and the promotion of trade and capital development, 

with as little interference as possible with existing institutions. It ref- 

rained from intervening in religious affairs, and in so doing appeared 
to give special favour to Islam. The famous clause in the treaties with 

the Malay Sultans, by which they agreed to accept British Residents, 
whose advice had to be followed in all matters except Malay religion 
and custom, has been frequently, but erroneously, taken to mean that 

Christian missions to Malays are forbidden. The misunderstanding is 
common not only amongst British administrators, but also amongst 

the Malays themselves. 
The clause refers to government intervention, and not to the work 

of missionaries independently engaged in evangelistic work. The ob- 

stacles to missions to Malays are real, but they are of a political rather 

than a legal character. 

A legal consultant expressed the following view in 1953: 
“T am of the opinion that there is no explicit legal obstacle or objection to a 

mission to Malays in any part of.the Peninsula, but the constitutional and 

political atmosphere is everywhere unfavourable, broadly for the same rea- 

sons, though they may operate somewhat less strongly in Singapore than in 

the Malay-States.”’ 

The Government is extremely sensitive about any activity which 
might lead to religious disturbance, and has been confirmed in its atti- 

tude by the Malay riots in Singapore in December 1950, alluded to 
above. 1 

Apart from these political problems, there is the traditional Muslim 

opposition to Christian expression. Yet bitterness and bigotry are 

foreign to the Malay nature, which is neither sufficiently speculative, 
nor well informed to enter eagerly into religious controversy. 

There is a good deal of genuine friendship between the British and 
the Malays on the basis of toleration and the avoidance of religious 
issues. Some Christian workers, particularly in schools, oppose active 

Christian missions to Malays on the ground that the existing goodwill 
may be sacrificed thereby. Many Malays have been educated in Christian 
schools on the understanding that no attempt would be made to in- 
fluence them to change their religion; Malay parents are appreciative 

of the discipline of Christian schools, and in the case of girls, the alter- 
native in many cases would be no education at all. 

There is the question of missionary priorities. The Churches are 
fully absorbed in work amongst other groups: e.g. chaplaincy work 
amongst Europeans and others, and missions to Indians and Chinese. 

1 In August 1957, Malaya achieved independence within the British Common- 
wealth. Under the new Constitution the State will be secular but Islam will be 
the official religion. Freedom is guaranteed to other religions for the practice 
and propagation of their faith. 
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These provide an unlimited challenge to Christian endeavour, and the 
response among them is encouraging and progressive. Hence missio- 
nary Churches with limited resources of men and money have concen- 
trated on what is evidently the most fruitful field. The Churches them- 
selves are unprepared. They have more or less accepted the idea that 
Malays are not to be evangelized, and thus have ceased to think about 
the subject. The scheme of Church life and fellowship seems not to 
envisage a place for the Malay. Nor are the Churches motivated by the 
universality of their obligations. They also lack trained leaders equipped 
to deal with Malays, should the opportunity arise. The work needs 
specialists, trained in language, Muslim theology and Malay culture, 
free from other ties, but maintaining a liaison with the Church at large 
so as to be able to bring the Malay enquirer into a vital relationship 
with the body of Christ. 

The Malay who is contemplating becoming a Christian has his own 
difficulties to face. To the Malay mind, race is identified with religion. 
Hence a Malay who become Christian ceases to be reckoned a Malay 
by his fellows, and is thus outcast and isolated. Pressure and some- 
times violence are used to recover the convert for Islam. A Christian 
Malay is faced with the practical impossibility of finding a Malay 
partner in marriage. 

Thus the situation has never been, and is still not yet, favourable to 

unrestricted evangelization of Malays, but it is possible to prepare 
the ground by study and planning, so as to be ready for any oppor- 
tunity which may arise. The present-day Malay has many perplexities 
to ‘face in his political and social life, and anything that the Churches 
could do, not to take advantage of the situation, but rather to help in 

his thinking and facing these problems would be a gain. On the 
Christian side, a new attitude between the various races of Malays is 
needed, in which understanding and love, rather than seeking of racial 

advantage, would control and inspire. 
Under the outward appearance of Muslim solidarity, there is much 

heart-searching on the part of the Malays on social and religious ques- 
tions. Malayan Islam is scholastic and static in spirit, and fails to 
provide the spiritual and moral help in facing the perplexities of the 

modern world. Family life has in many cases broken down, and there 

is a general feeling of insecurity. 

The Malay, as others, is appreciative of the advantages of education, 

to which he pins perhaps too ready a faith, as the cure for all ills. 

Nevertheless, here is an acutely felt need, which might provide a point 

of sympathetic contact in any Christian relationship. The limitations of 

the present situation are clear, but the following are suggested as a 

basis of what might be attempted. In the first place a sympathetic 

academic study of Islam, particularly in its Malayan manifestation. 

Secondly, the production of Christian literature in Malay, of an ex- 

planatory, rather than polemic nature. The Methodist Mission has 

20 
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undertaken such work, and this might be extended. Much Indonesian 
material exists, but it would need. some adaptation to make it suitable 

for Malaya. Thirdly, the training of Christian conscience in Malaya. 
The Churches must wrestle with their responsibilities towards the 

Malays, and make provision to welcome them and bring them into 

Church life if they respond to Christian teaching. Pamphlets on Islam 
in Malaya and the Christian approach should be produced for the gui- 

dance of Christian workers and congregations. 
Finally, existing resources of Indonesian literature should be brought 

into action. Training facilities for workers amongst Muslims in Java, 
India and the Middle East may be enlisted. Christian leaders of Indo- 
nesian race (Javanese, Minihassans, Ambonese, Bataks, Filipinos) 

should be sought out to help the work in Malaya. 
Without the Malays, the Church of this land must ever wear an 

immigrant and foreign aspect; without the Malays, the Church cannot 

claim to be true to its universal message; without the Malays, we are 
only partially serving the ideal of the unity of all men in Christ. The 
Church is like the broken bread upon the mountains, and our prayer 
should be like that of the early Christians that as the fragments of 
corn were brought together and became one, “so thy Church may be 
gathered together from the ends of the earth into God’s Kingdom.” 

St. Peter's Hall, Singapore G. E. Marrison 
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THE LANGUAGE OF MUSLIM DEVOTION IV. 
PETITION AND GREETING 

TRADITIONAL PETITIONS: DU‘SA? MA°THUR 

The Muslim prayer-rite is primarily one of praise and adoration, yet 
there is a recognised place for a petition at the end of the second 
rak‘ah, before the final salém. This is not among the obligatory arkan 
(bases) of the rite and may be a later addition growing out of human 
need. In Judaism there was just such an opportunity for free prayer. 1 
We may perhaps see in S. Luke i, 10 such an occasion for private 

prayer in the public service of the Temple before the blessing. 
The absence of any obligatory form for this petition-space in the 

Muslim prayer-rite gives a freedom that might be richly used. It was 
an important and interesting innovation when in 1940 the then King of 
Egypt appealed by radio to Muslims everywhere to unite in prayer for 
peace at the end of the sunset prayer-rite on the eve of Mid-Sha‘ban. 
We believe that nothing would more contribute to a revival of peti- 

tionary prayer in Islam than that the masses, accustomed to use all 

their lives long the one or two of the ad‘iyah taught them in childhood, 
should be taught by their leaders some of the wealth of petitions avail- 
able, and be trained to vary this part of the prayer-rite with the varia- 
tion of temporal and spiritual needs. 

SALAT-AL-ISTIKHARAH 

There is one use of the prayer-rite which is purely petitionary, 

salat-al-Istikharah, a prayer for guidance, when two rak‘ahs extra to 
the regular performance, may be said with intention and followed by 

the worshipper’s petition. 
A famous use of this custom was that by Saladin in 1192. He was 

in great perplexity as to whether to defend Jerusalem against the ex- 
pected attack of the Crusaders. He longed to do so, but his amirs 
dreaded being boxed up in a walled city. Baha?al-Din tells us that he 
had resort to salat-al-Istikharah as follows. He performed the ablution, 

gave alms secretly, then, between the ddhan and the igémah in the 

mosque Al-Aqsa, performed two private rak‘ahs and made his request 

with tears. 

Next day spies reported discord in the Crusaders’ camp as to the 

attack on Jerusalem which did not take place. 

THE PLACE OF PETITION IN THE PRAYER-LIFE 

A few of the prayer-manuals show that refinement of some of the 

Safi saints which tends rather to look down on du‘@ as seeking some- 

1 “Tachanun ist im altesten Gottesdienste das Privatgebet, das nach Voll- 

endung der Offentlichen Gebete der einzelne in stiller Andacht verrichtete. 

(Elbogen, Der jiidische Gottesdienst, p. 14.) 
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thing from God rather than God Himself. An extreme case extends 
this even to the giving of thanks: “He preferred dhikr to shukr be- 
cause invocation means being busied with Him, while thanksgiving 
means being busied with His grace.” (Sawdmi‘-al-Baiyinat, Fakhr 

al-Din al-Razi, p. 29.) 
A Christian, with the teaching and example of Christ before him, 

cannot endorse the effort to degrade petition and thanksgiving, a 
refinement which would make a dichotomy between his life in God 
and his life in this world, united by the Incarnation. 

Nor is this attitude that of most of the prayer-manuals which are 
better represented by the following: “My Lord, I pray to Thee with 
the petition of one whose petition was never made to any other. I hope 

in Thee with the hope of one whose hope never had any other for its 

goal. My Lord, how can I refrain from turning my longing gaze to- 
wards Thy grace, while I, in this creation of Thine am only one of 

Thy babes.” (Al-mundajat-al-Injiliyyat-al-Kubra, ‘Ali Zain al-‘Abidin. ) 
“My God, Thou hast satisfied our hunger and quenched our thirst, 

now give us the strengthening benefit of that nourishment. Thou hast 
provided for us and increased Thy gifts and made them good to us, 
now give us yet more.” (Al-Wird-al-Shafi, Yasuf al-Nabhani, p. 70.) 

The teaching of the Qur°an is clear, whether implicit in the com- 

plete naturalness with which the prophets make petition for earthly as 

well as heavenly good, or explicit in such texts as the following, con- 

stantly quoted in the prayer-manuals: “Call upon Me and I will answer 

you.” (Surah xl.60.) “My Lord would not care for you but for your 
calling on Him.” (Surah xxv.77.) 

The latter is explained as follows in one of the manuals: “That is 
to say, your only power with Him is your cry to Him in difficulties. 
And it is said to mean: ‘I did not create you from any need in Me 
for you, save that you should call upon Me and I should answer you, 
and you should seek My forgiveness and I should forgive you.’ ” 
(Majmi‘at-al-Wird-al--Amm., p. 99.) 2 

Of traditions, the following are favourites: “The Prophet said: 
‘Nothing is more honourable in God’s eyes than petition.’ ‘Petition is 
the most honourable part of worship, and he who asks not incurs God’s 
anger.’ ‘Petition is the weapon of the believer and the pillar of the 

faith and the light of heaven and earth.’”” — (Ibid. p. 99, 100.) 

ADSIYAH MA°THURAH 

The child learning to perform the prayer-rite is told that it is a 
sunnah (rule of behaviour) that in the last jalsah (qu‘ad) of his last 
rak‘ah he shall say a duS@® ma?thir. (Duris-al-Din-al-Islami, p. 115). 

2 Compare Exodus Rabba xxi, 55. Why did God bring Israel into the extremity 
of danger at the Red Sea before saving him? Because He longed to hear Israel’s 
prayer. 
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It is customary at this point to teach children either one of the prayers 
attributed to the Prophet (ad‘iyah nabaéwiyyah or one of the ad“vyah 
me@thtirah prayers handed down from the saints in tradition, or one of 
the petitions found in the Quran, such as the last verses of Surah ii. 
Perhaps the prayer most commonly taught is: “Rabbana a‘tina fi-l- 
dunya hasanatan.” “Grant us, O Lord, good things in this world and 
good things in the next, and save us from the torment of the fire.” 

In the teaching of young children the prayer may stop here or it 
may continue: “O God, I take refuge with Thee from the torment of 
the grave and from the torment of the fire and from the seduction of 
life and of death and from the seduction of Anti-Christ” (Al-Masih 
al-Dajjal). 

It is regrettable that the prayer thus taught to a child too often 

remains with him through his life as an invariable use, and he remains 
unaware of the admirable freedom of this part of the rite, or of the 

whole body of the ad‘iyah ma?thirah. 
Many of these might be quoted. Here it will suffice to give one 

more example from the manuals, because of its dependence on the 
Lord’s Prayer. 

“Our Lord Allah, which art in heaven, Hallowed be Thy name. Thy 

command is in heaven and earth. As Thy mercy is in heaven so appoint 
us mercy on earth. And forgive us our sins and errors, Thou Lord of 
the good.” (Al Tayyibiyyah.) 

(Aba Dawid i, ror: Al-Tabarani: Al-Hakim: Mishkét al-Masabih: 

Kitab-al-Jan@iz.) This is said to be a word powerful against sickness 
uttered by the Prophet. (Al Wird-al-Shafi, Yasuf al-Nabhani, p. 33.) 

THE PRAYER OF LIGHT 

This traditional prayer appears here and there in the manuals. It is 

referred (under slightly variant forms) by “weak” traditions to the 
Prophet, either as what he said when the mwadhdhin called to the 

morning prayer (Adhkdr-al-Nawawi, p. 16) or as what he said after 
the night prayers and before the dawn broke (Al-Tirmidhi from Ibn 

¢Abbas). Other books refer it to Al-Jami‘-al-Saghir of Al Suyiti. The 

Shi‘ah breviary gives it to ‘Ali Zaifi al-“Abidin. 

We quote it in a full form as it appears in the margin of Dal@il- 

al-Khairat-ma‘-l-Ahzab.) “O God, appoint for me light in my heart 

and light in my tomb and light before me and light behind me; light 

on my right hand and light on my left; light above me and light below 

me; light in my sight and light in my perception; light in my coun- 

tenance and light in my flesh; light in my blood and light in my bones. 

Increase to me light, and give me light, and appoint for me light, and 

give me more light, give me more light, give me more light’ ” 

Other prayers of light, often beautiful, have sometimes a touch of 

magic about them. They are often protective in the sense that the peti- 
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tioner begs to be so filled with awful Divine light that, like Moses 

when his countenance shone, he will strike awe into beholders and so 

be defended from his foes. This is one of the recurring notes of the 

prayers of ‘Abd al-Qadir al-Jilani (d. 561/1166.) We give a version 

which appears in Hizb-al-qasam attributed to him, as it is repeated 

with an additional final sentence by Al-Bini (d. 622/1225.) Did he 

import it from Al-Jilani, or what is its source? “Lord, plunge me into 

the sea of the Light of Thy Majesty that I may come forth with the 
shining of that majesty upon my face, from which the envious eyes 

of jinn or man will glance off harmlessly, unable to throw the dart 

of malicious envy. And screen me from them with the veil of light that 
has light for its inner essence and fire for its outer showing. I ask 
Thee by Thy Name of Light and by Thy Countenance that is Light, 

O Light of Light, to veil me in the Light of Thy Name in a veil of 
protection against all my own shortcomings, inward or outward, for 
Thou art the Light of all and dost illuminate all with Thy Light.” 

(Sharh-Ism-Illah-al-A‘zam, Ahmad al-Bini.) 

A more inward prayer of light is this of Ahmad al-Tijani: “O Light 

of Light who dost illumine the obscurity of non-being with the efful- 
gence of Thy Light, make Thy Light the lamp of my subconscious 
being and of my mind and my soul and spirit and heart and body and 
all of me and each part of me, till I shall be only light and flooded 

with the Light of Thy Unity.” (Aurad Ahmad al-Tijani, p. 139.) 

THE OLD AGE PRAYER 

This lovely prayer, again, appears in both Sunni and Shi‘ah manuals 
from *Abd al-Qadir al-Jilani onwards. It is traditional, Al-Tabarani 
quoting it as the prayer of an Arab whom the Prophet overheard in 
passing: “O Lord, may the end of my life be the best of it, may my 
closing acts be my best acts, and make the best of my days the day 
when I shall meet Thee.” (Riydd al-Jannah, Yisuf al-Nabani, p. 92.) 

THE BEGGAR AT THE DOOR: AL-SA°IL BI-L-BAB 

The metaphor is a general one, almost inevitable in any religion that 
knows a God at whose door men may knock. It runs through Jewish 

and Christian prayer, but in Muslim prayer it is so much at home and 
so significant that a chapter might be given to it. 

HUMAN DOORS TO GOD 

There is a development, we think not true to the broad, main stream 

of Muslim thought (yet understandable to those who know the com- 
fort of a voice saying: “I am the door” — S. John x, 9) which regards 
spiritual leaders as the door to God. 

In the dervish orders the sheikh is his disciple’s way to God: 
“Without the link there would be nothing linked. For the sheikh is the 
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door of God, and there is no access to God save through His door. 
Therefore Sidi Mustafa-al-Bakri said: ‘Haunt the door of the 
Master and thou shalt be through this a chosen friend:...’ He haunted 
the thresholds and stood at the door like a doorkeeper. For all who 

travel arrive, and he who haunts the threshold enters. And Rabi‘ah- 

al-“Adawiyyah said: ‘Cleave to the door if thou desirest access.’ ” 
(Al-Silsilat-al Dhahabiyyah, pp. 5, 7.) 

Outside the special teaching of the orders, Muhammad is sometimes 
referred to in prayer as God’s door: ‘He who is Thy very door itself. 
Bless the Door of Love.” (Fath-al-Rasil. M. ‘Uthman al-Mirghani, 

p. 58.) 
Sometimes men are spoken of as clients at Muhammad’s door: 

“Servants of his door... cleaving close to Him, spending themselves 
in his path.” Salat Sidi Mustafa-al-Bakri (printed with Bash@ir-al- 
Khairat, p. 26.) “If all doors are barred, Oh Banner of Guidance, then 

thy door, O Lord of Mediation, is my goal. How can my confidence 
in thy door be seen to be a disappointment? (Manhal-al-Shifa (no 

author given) in Kitab Latif, Tunis.) “At the door of the Best of 
Creation my purpose has stationed me, from my knowledge that the 

Chosen One is generous in succour. I come, bringing no knowledge 
and no piety, rather all is defilement, my Lord, with me.” (Aurad wa 

Ahzab, Ahmad al-Tyani, p. 148.) 

GOD’S DOORS 

For the wide consciousness of Islam, however, the suppliant stands 
at the door of God Himself. Ask a villager in Arab lands where he 
is going, and if he does not wish to say, he will reply, ‘ala bab Illah, 

for every place may be so described. God has many doors. Most of our 
prayers knock at “the door of His bounty:” “Open to me the door of 

Thy generosity which Thou dost never close to Thy dear ones and Thy 
generosity which Thou dost never close to Thy dear ones and Thy 
purified.” (‘Ali Zain al-‘Abidin. Du‘a@-fi-Shakwa. Al-Sahifat-al- 

Sajjadiyyah, p. 65.) 
The prayer attributed to Muhammad on entering the mosque is: 

“Open to me the doors of Thv mercy.” (Al-Hirz-al-Mani‘, p. 99.) 
It may be compared with: “Open to us the door of compassion,” in 

the preparation for the Liturgy of the Greek Orthodox Church. 

Characteristic of lands, where sabr is so great and so well-practised 

a virtue, is the thought of the door of patience: “Endow me with 

patience, for patience is the greatest of Thy doors. For Thou hast said, 

and Thy word is truth: ‘They that endure... to them is the reward of 

the abode, the gardens of Eden shall they enter.... And the angels will 

enter to them by every door.... Peace be to you through what you 

have endured, how excellent then is the reward of the abode.’” (Mu- 

najat--Azimah. Anon. In Majmi‘at-al-Aurad. The Quran quotation 

is from Surah xiii.22.) “As the patient camel when made to kneel 
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on stones tries to kneel, so the believer stands at his Lord’s door 

patient wth Him over his misfortunes.” (Hizb-al-Hifz, ‘A bd-al-Qadir 

al-Jilani.) 

THE RICH MAN’S DOOR 

Most of the prayers of the door seem to be built on the picture of a 

rich man’s house with a courtyard where travellers alight, and a door 
thronged by beggars. To the first, openhanded hospitality is shown, to 
the second openhanded generosity. “For Thou art the Generous One 
at whose door stand the beggars, Thou, wider in glorious generosity 

than all to whom the hands of poor clients are outstretched.” (Hizb-al- 

Tadarra*, Ahmad al-Tijani.) “I take up my station at Thy door, the 

poor expectant one.” Al-Sahifat-al-Sajjadiyyah, p. 150.) “Night and 
morning finds me at one of the doors of Thy bestowal, a beggar, be- 

seeching.” (Duca for Monday. ibid. p. 317.) “Thy little slave is at 
Thy door, Thy poor one is in Thy courtyard. Thy beggar is in Thy 
courtyard, Thy destitute one is in Thy courtyard.” Traditional prayer 
of ‘Ali-Zain al--Abidin when he made a prostration in his cell. ibid., 
1.330.) “We, Thy destitute, weak-and poor servants are standing at 
the threshold of the courtyards of Thy Majesty.” (Hizbu fawatih al- 

bas@ir, ‘Abd al-Qadir al-Jilani.) 
The Muslim worshipper is trained in so awful a sense of the in- 

finite, distant majesty of God, ever present yet ever distant in the 
solitude of His incomparability, that he will not, when thinking theo- 
logically, urge upon his Lord any standards of human behaviour. It is 

all the more touching to note that so deep-rooted is his sense of the 

duty of host to guest that he is unable to think of a God who is not 

bound by the great standards of eastern hospitality. In prayers which 
picture travellers, short of provisions, arriving at the great house, the 
worshipper speaks to God in the assurance that He would be ashamed 

that any failure in Divine hospitality should be attributed to Him: 
“O Best of those besought, Oh most glorious of those sought, Thy 
servants the Arabs when a fugitive seeks shelter at the ropes of their 

tents will shelter him. And Thou, Creator of the Arabs and the non- 

Arabs, at Thy door I seek shelter, in Thy courtyard I alight.” (Al- 
Sahifat-al-Sajjadiyyah, p. 101.) 

“O be generous in Thy kindness, my God, to one whose travel- 
provision is small; penniless at Thy door, O Thou Friend. His sin is 

a great sin, do Thou forgive that great sin. Lo, he is stranger, a 

sinner, a miserable slave.” (Qasidat Sidi Abi Bakr-al-Siddiq, Majmac- 
al-Qas@id wa l-ad‘iyah, p. 52.) 

“Thou who givest to a slave when he asks of Thee, and when he 

hopes for what is in Thy house sendest it to him, and when he ap- 

proaches Thee dost draw him nearer, My God, who ever came seeking 
Thy hospitality without Thy giving it to him? Who ever halted his 
camel at Thy door hoping for Thy liberality, without Thy bringing 
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him in? Is it seemly that I should return from Thy door driven away 
with contumely when I know no other lord than Thou whose quality 
is beneficence?” (Munajat ‘azimah’, [no author given] Majmu‘at- 
al-Ahzab, p. 447). 

As with the traveller, so with the beggar. It is beneath the dignity 
of the rich house that the crowd of beggars at the door shall not receive 

their bounty: “Far be it from Thee to send off with reproaches the 
beggar from Thy door, when Thou art the Generous King”. (Hizbun 
‘azim li-l-Tariqat-al-‘ashshaqiyyah. ) 

“Thy generosity is wider, Thy glory greater than that a poor man 
could stretch out his hands asking Thee to pour down pardon and be 

turned away ashamed.” (Hizb-al-Tadarru‘, Ahmad al-Tijani.) “My 

Lord, I stand a beggar at one of the doors of Thy bestowal, turning 

away from the exposure of my case to others. It is not consonant with 

the lovely bestowals of grace to turn away a heartbroken beggar, a 
needy one hoping for Thy generosity.” (Al-Munajat-al-Injiliyyat-al- 

Kubra. Al-Sahifat-al-Sajjadiyyah, p. 196.) 

In the Ghauthiyyah this conviction is turned into a saying of the 
Lord Himself: “He said to me: ‘O succour of the Almighty, if a 

thirsty one came to thee in a day of burning heat and thou didst own 

cold water for which thou hadst no use, wert thou to refuse him thou 

wouldst be of all misers the most miserly. Then how can I refuse them 
My mercy when I have set My seal to My Name of ‘the Most Merci- 
ful of them that show mercy?” (Al-Ghauthiyyah, ‘Abd-al-Qadir 

al-Jilani.) 

DESTITUTION 

Into these prayers of the beggar at the door the Muslim soul has 
poured all its sense of sin and destitution and of hopelessness in all 

other than He: “Lo I Thy servant am at Thy door; Thine abject one 
at Thy door; Thy captive at Thy door; Thy destitute one at Thy 
door; Thy client at Thy door, O Lord of the Worlds. A weary one is 
at Thy door, O Thou Helper of them that seek for help. Thine anxious 

one is at Thy door, O Thou who dost lift away the care of all the 
careworn. And I Thy rebel, O Thou who seekest for penitents Thy 

rebel who acknowledges his fault is at Thy door. O Thou who for- 

givest sinners, one who confesses his sin is at Thy door. O most 
Merciful of the merciful, he who has erred is at Thy door. O Lord of 

the worlds, he who has wronged is at Thy door. The lowly, fearful one 

is at Thy door... Have mercy upon me, my Lord.” 

(What is the source of this moving prayer found in Hizb-al-Wasilah 

attributed to ‘Abd al-Qadir al-Jilani, and in Hizb-al-Maghna attributed 

to Ahmad al-Tijani, and elsewhere in the manuals?) 

“T have naught but my destitution to plead for me with Thee. And 

in my poverty I put forward that destitution as my plea. I have no 

power save to knock at Thy door, and if I be turned away, at what 
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door shall I knock? Or on whom shall I call, crying his name, if Thy 

generosity is refused to Thy destitute one? Far be it from Thy gen- 

erosity to drive the disobedient one to despair! Generosity is more 

freehanded, graces wider, than that. In lowly wretchedness I have come 

to Thy door, knowing that degradation there finds help. In full aban- 

don I put my trust in Thee, stretching out my hands to Thee, a 

pleading beggar.” (Munajat-al-Imam-al-Shafi%. ) 

“My God in my very riches I am poor, how great then my desti- 
tution when I am poor! My God, I am ignorant in my very know- 
ledge, how shall I not be crassly ignorant in my ignorance! My God, 
from me comes what accords with blame, but from Thee comes what 

accords with generosity. My God, Thou didst show Thyself kindly and 
compassionate to me before my evil deeds were done. Wilt Thou then 
deprive me of Thy kindness and compassion after those deeds? 

O God, how near Thou art to me, and how far am I from Thee!” 

(Salawat Najiyyah, Aba-l-Muwihib.) 

THE EVER-OPEN DOOR 

These moving prayers which the Christian penitent can share with 
his Muslim brother, show an underlying sense that this door stands 
open when all other doors are closed against the sinner. ‘““Thy door is 

open to the beggar... all means have failed Thy servant and all doors 
are locked against him.” (Al-Hizb-al-kabir, Qadiriyyah. ) 
“Thou who dost open when the busy .doors of kings are locked.” 
(Higb-al-alif-al-q@im, ‘Abd al-Qadir al-Jilani.) 

“His door never closes and the beggar is never turned away” (Mukh- 
tasar ad‘vyat-Ramadan. ) 

NIGHT COMMUNION 

The most haunting of Muslim night prayers is from one to whom 
the door has been opened: “My God and my Lord, eyes are at rest, 
stars are setting, hushed are the movements of birds in their nests, of 

monsters in the deep. And Thou art the Just who knowest no change, 

the Equity that swerveth not, the Everlasting that passeth not away. 
The doors of kings are locked, watched by their bodyguards; but Thy 

door is open to him who calls on Thee. My Lord, each lover is now 
alone with his beloved, and Thou art for me the Beloved.” 3 (Tahdarat- 
al-Qulub, p. 150.) 

3 What is the origin of this prayer which appears, with slight variations, here 
and there in Muslim worship? It is given as the nightly prayer on the roof, of 
Rabicah (Margaret Smith, Rabica the Mystic p. 27). Al-Shattanaufi in Bahjah, 
attributes it, in a full and picturesque form to “a prophet of Israel.” In Shicah 
worship it is traced with an isndd to SAli Zain al-cAbidin, and by a picturesque 
tradition from Ibn Tawiis al-Yamani, as a prayer that he heard CAli saying with 
tears as he made his tawwaf of the Ka‘bah one night from the cash@ till the 
sahr (Al-Sahifat-al-Sajjddiyyah pp. 120-123). In this form the “Kings” are 
specified as Banu ‘Umayya. 
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THE ELEMENT OF GREETING 

TAHIYYAH SALAM MALA°IKAH 

Twice during the prayer-rite occurs a moment of greeting. The first, 
known as the tahiyyah or the tahiyyat lillah, occurs when the worship- 
per is in the sitting position at the end of the second rak‘ah. The 
greeting that he then says is: “Salutations and blessings and ascriptions 
of goodness belong to God. Peace be to Thee, O Prophet, and the 

mercy of God and His blessings. Peace be to us and to the righteous 
worshippers of God.”4 Although this only became obligatory in the 

set prayers under Al-Shafi‘i, (it has been thought by some to be a 

beautiful Islamization of former heathen greetings to idols), there is 
a final and two-fold greeting which is primitive. This latter cor- 
responds with the prayer of peace at the end of the Jewish amida 
when, after a brief silence for personal prayer, the two-fold prayer is 

said: ““May there be great peace from heaven and life for us and for 
all Israel, and say ye Amen. He who maketh peace in His high places, 
may He make peace for us and for all Israel, and say ye Amen.” In 

Islam the final peace-greeting is known as the salém: The best form 
of the peace-greeting is that the worshipper shall say turning to the 
right: “Peace be to you and the mercy of God” and turning to the 
left: “Peace be to you and the mercy of God.” 

These words end the prayer-rite. The worshipper makes his inten- 

tion to withdraw from the rite and then: “It is incumbent on the wor- 

shipper to say when he has finished the prayer-rite: “Thou O God art 
peace and from Thee is peace and to Thee peace returns.’ (Some here 
add: “Greet us then, O our Lord with peace, and bring us to Paradise 

to Thine abode, the dwelling place of peace.) (Adhkar al-Nawawi, 

p. 34. Majmi‘a-al-Aurad-al-Kabir, p. 21.) 
“Thou O God art peace and from Thee is peace and to Thee it 

returns” is one of the richest sentences in Muslim worship, carrying 

us far beyond the idea of a spoken greeting given and returned. Some 
would explain it as meaning: “Thou O God art peace, in the sense 

that Thy Name is Peace” (Surah lix.23). Others think of the spiritual 
quality of peace rather than of one of the Names of God. In either 
case the twofold flow of peace suggests an experience of worship akin 

to what is explained (from the Christian point of view) in the fol- 

lowing words: “Without Him was not anything made that was made 

(S. John i.3). The whole created universe is a manifestation of the Son, 

that is of that side of God which is turned towards us and which alone 

we see... But the Son eternally loves the Father, consequently there is 

- in Him a continual response of the universe to the source of all being. 

The stream that flows out from the Throne is ever returning whence 

4 There are very slightly variant forms of this, all with traditions behind them. 

“Ascriptions of goodness, fayyibat, are related perhaps to the Tuba of the Beati- 

tudes in the Sermon on the Mount. 
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it came. Practical devotion therefore consists in entering into the 

stream, identifying ourselves with the perfect sacrifice of the Son to 
the Father which we plead in the Eucharist, and thus going home to 

God in and ‘through Jesus Christ our Lord’. ‘All things are returning 

to unity in him through whom they took their origin, even our Lord 

Jesus Christ’.” (W. K. Lowther Clarke in Liturgy and Worship, p. 7.) 

The Muslim prayer of peace is attributed to the Prophet: “The 

Apostle of God used to say when he finished the prayer-rite: ‘I ask 

forgiveness of God’ (three times) and he said: ‘O God Thou art peace 

and peace is from Thee. Blessed be Thou the Majestic the Revered.’ ”’ 

(Al-Kalim-al-Tayyib, p. 44, Muslim, Ahmad.) 
These greetings of peace in the prayer-rite will be seen to embrace 

the thought of God’s greeting, of greeting the Prophet, of the greeting 

of all believers, and of the greeting of the angels. 

GOD’S GREETING 

The phrases: “Salutations belong to God” and “Greet us, O Lord 
with peace,” rich as they are in spiritual possibilities are not much 

developed in the manuals. Muslim thought about the joys of the saints 
in Paradise has included among them a greeting, from God to His 
Saints, based on Surah xxxvi.58, perhaps like the “Well done good 
and faithful servant” of the Gospel parable. ‘Abd al-Qadir al-Jilani in 
his ‘agidah' sees the Divine tahiyyah as given to the soul of the believer, 

or perhaps of the mystic only, immediately after death. Of that soul 
he says: “When it is snatched away to its Lord at its departure from 

the body, His beginning with it is the greeting.” Majmi* Sahzab wa 
auradd, ‘Abd al-Qadir al-Jilani. 

Others would believe that in this prayer we dare to ask God’s 
greeting for the believers yet on earth, to whom it must come like the 
kiss of peace to the sinful prodigal in another Gospel parable. It is 

probable that the Hebrew worshippers of old, when they sang “The 
Lord shall bless His people with peace,” thought of that “blessing” as 

a salutation of peace. In any case Muslim worshippers rightly feel 

that these phrases lift the whole prayer of greeting from earth to 
heaven: “The worshipper when (in the tahiyyah) he begins with the 

supernal world is permitted to enter the sanctuary of the Living Death- 

less One and to have the solace of intimate converse.” (Al-Hirz-al- 
Mani‘, Al-Suyiti, p. 41.) 

THE GREETING OF THE PROPHET 

The sentence just quoted continues: “And he (the worshipper) is 
aware that this privilege is his through the Prophet of Mercy, and he 
turns, and lo the Beloved (Prophet) is present, and he goes toward 
him with the greeting: ‘Peace to thee O Prophet.’” (ibid., loc. cit.) 

So the universal “Salve Muhammad” ascends: “Peace be to Thee 
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O Prophet, and the Mercy of God and His blessings.” It is an offering 
of love to Muhammad from his people, sometimes, as here in the 
prayer-rite addressed directly to him, but often in other devotions sent 
to him, as it were, by way of God. “O God, bring to the spirit of our 
Lord Muhammad a greeting and a salam from me.” (Dala-il al-Khai- 
rat, p. 41.) “Greet him with the special greeting which Thou dost 
reserve for him.” (Salat in Fath-al-Rasiul, p. 40 (Abi-Hasan al- 
Shadhili.) “Greet him and the Family and the Companions with the 
salam of a lover to his loved ones.” (Hizb-al-Najat, ‘Ali Wafa. In 
Majmi‘at-al-Ahzab, p. 171.) 

That this greeting sent by way of heaven is felt to be a real com- 
munion with the Prophet is shown by the following: “O God cause our 

salam to reach him and cause a salam from him to return to us.” 

(Fath-al-Rasul, M. ‘Uthman al-Mirghani, p. 51.) “And it has come 

down to us that some of the saints used to hear him reply to the salam 
in the prayer-rite.” (Fath-al-Karim-al-Khdliq, ‘Ali al-Makki, p. 12.) 

The greatest salam of a Muslim’s lifetime is that which he utters 

before the Prophet’s tomb at Medina. Directions for this by Al-Suyiti, 

who died in 911/1505, show the greatness of the moment and may be 

compared with those of the modern guidebook issued for Egyptian 

pilgrims. 

“When he enters the Prophet’s mosque it is preferable that he shall offer a 
prayer of two prostrations in the “Garden” (the pillared space west of the tomb). 
Then he shall approach the Noble Tomb in the direction of its qiblah and stand 
in front of it four cubits from the head of the Tomb, in such a way that the 
lamp is above his head and the nail in the wall of the noble enclosure is facing 
the lamp (it is a silver nail driven into red marble); and he who is facing the 
nail is confronting the face of the Prophet. 

Let him stand gazing down at the lower part of the Tomb enclosure op- 
posite to him, his eyes abased, in the station of awe, lowliness and reverence. 
Then let him say: 

“Peace to Thee, Thou Joy of God’s creation! Peace to Thee, Thou beloved 
of God! Peace to Thee, Thou Lord of the divine messengers! Peace to Thee, 
Thou seal of the Prophets! Peace to Thee, Thou leader of the Festal Band! 
Peace to Thee, Thou Bearer of glad tidings! Peace to Thee, Thou Warner! 
Peace to Thee and to the Pure Ones, people of thy house! Peace to Thee and 
to Thy pure wives, mothers of the faithful! Peace to Thee and to all Thy Com- 
panions! Peace to Thee and to all the Prophets and Apostles and to all the 
righteous worshippers of God!” (Al-Hirz-al-Mani‘, p. 111 f.) 

To-day’s guidebook says: “Then let him turn to the Noble Tomb in 
silence and reverence and humility and deep regard, calling to mind 
the greatness of the Prophet and that he is alive in his Tomb, the 

hearer of his prayer, and let him greet him saying with a subdued 

voice: ‘Peace be to Thee, O Apostle of God! Peace be to Thee, O Be- 

loved of God! Peace be to Thee O Best of God’s creation! Peace be to 

Thee, O Imam of the pious! Peace to be Thee, O mercy of the uni- 

verse!” (Dalil-al-Hajj, Muhammad Hasanain Makhlif, p. 58), (for 

the four Sunni rites, the directions in the Shi‘ah guide books are 

practically the same.) 

Shi‘ah worshippers, if the pilgrimage to Karbala? is not possible, 
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will climb on to a high rock or a house-top and give the greeting of 

peace in the direction of Karbala. 
“He is alive in his tomb,” says the guide-book of the Prophet, and 

there is among Muslim worshippers a strong sense of living presence 
in the tomb at Medina, backed by many a vision and many a tale of 

sounds heard issuing from the sepulchre. That the spirit of Muham- 
mad is in the heavenly places (and is for many of his people a focal 
point of the universe) all Muslims will agree. A common form of the 
salém seems to point to the separation of spirit and body: “Peace be 

upon him and upon them (the Family), upon their spirits and their 

bodies.” (DuSa@ bain Raka‘at nawafil yauwm al-Jumath) (Shicah). Yet 
they cannot think of the body in the tomb as dead. “His body is 
sanctified, rendered august, purified, illuminated in the House and the 

sanctuary.” (Durid Taj, p. 2.) 
For all men a dim life within the tomb is envisaged, the life of the 

nafs without the spirit. For sinners a life of anguish, constriction and 
loneliness, relieved by God’s mercy for those who are His. Even 
for the Prophet, then, there is a life within the tomb as well as the 

heavenly life, though the nature of this and its relationship to his 
heavenly life is not made clear in the manuals. Many prayers envisage 
greetings sent to him at Medina as being there received. Sometimes 
this is thought of as through a momentary return of the spirit to the 
body. “Our sending of the Greeting, the peace, to him from our coun- 
try to Medina the enlightened, if it is not possible for us to be there 
face to face, is by way of our saying a greeting to him in our own city 
which will reach him, as many traditions and recorded sayings tell us. 
He said: ‘No one greets me without God returning my spirit to me 
so that I may reply to his greeting.’ 5 (Fath-al-Karim-al-Khdligq, ‘Ali 
al-Makki.) 

But in the daily prayer-rite the majority of worshippers picture their 
salam as reaching the Prophet’s spirit in the heavenly world, and for 
many it is brought to him by the ministry of angels. 

“God has angels wandering over the earth who bring to me the salam 

of my community.” (Fath-al-Rasil, M. ‘Uthman al-Mirghani, p. 61.) 
“It is related that the Prophet said: No one will greet me after my 
death without his greeting being brought to me by Gabriel, who will 
say: ‘Muhammad, So and So, the son of So and So greets you with 
peace.’ and I shall say: ‘And peace be unto him and the mercy of God 
and His blessings.’ (Fath-al-Karim-al-Khalig, Ali al-Makki, p. 12.) 

The question of the Prophet’s appearance simultaneously to believers 
in different places, and his simultaneous answers to innumerable greet- 

ings is thus dealt with: “I reply that this is a thing transcending com- 

5 (Tradition from Abu Dawid, Shifa 269.) M. ‘Uthman al-Mirghani explains 
the return of the spirit to the body as the return of the power of utterance. “For 
he ata living and his spirit is never separated from him.” (Fath-al-Rasil, 
p. 48. 

4 
‘ 
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mon rules ‘As the sun is in the midst of the heavens, yet enlightens 
the lands to the East and West’ — That answers the question to a 
nicety. And if our lord ‘Azra°il (the angel of death) seizes at one 
moment a hundred thousand souls, the seizing of one is no deterrent to 
his seizing another, while all the time he is busied in the worship of 
his Lord, how much more is this possible to our Prophet, the origin of 
all existence.” (Al-Fath-al-Rabbani, M. ibn ‘Abdallah al-Tasfawi, p. 13.) 

THE GREETING OF ALL BELIEVERS 

The salam is a right of every Muslim, living or dead ® absent or 
present, and it is the greeting of the people of Islam, differing from 
the salat (‘ala-al-Nabi) which is the right of the Apostle. And so the 
worshipper says “Peace be to us and to all the righteous worshippers 
of God.” (Al-Hirz al-Mani‘, p. 30.) (It is also the right of the man 
who gives the salam to receive a reply, Bukhari, Jand?iz.) 

The salam, then, whether in the prayer-rite or by the wayside, is 
the daily greeting of the family of Islam, but it is for the household of 

Islam only. “The Qadi ‘Iyad said: ‘In the tashahhud, ‘Ali used to 

say: “Peace be to the Prophet of God. Peace be to the prophets and 

apostles of God. Peace be to us and to the believers, men and women, 

the absent and the present. O God, forgive Muhammad and accept 
intercession and forgive the members of his house, and forgive me and 
my father.” ‘Ali only said that by way of instruction for others who 
were present, for it is established by tradition that his father had died 
a Kafir (prayer for such being forbidden).’” (Al Hure-al-Mani‘, 
p. 40.) The prohibition is based on the case of the prayer of Noah, 

Surah xi, 45, 46. 
In those Arabic lands where there are communities other than Mus- 

lim, Al-Salam ‘alaikum is withheld from members of those communi- 

ties. It is a constant sorrow for those Christians who live amongst 
Muslims and love them that this greeting which they hear on every 
side, and which in the Qur’an is given to Jesus (Surah xix, 15) is 
denied to His followers. Arabs of Arabia and other Muslims who 
have never lived where there is a non-Muslim community accord the 
greeting of peace to non-Muslims. The writer first received it, as a 
precious benefaction from a penniless man, from an Afghan stowaway 

on a boat in the Persian Gulf. 

The tahiyyah in the prayer-rite, is then the greeting of the beloved 

community. It contains a sort of sketch for what Christians know 

as the communion of saints, and it looks back possibly to Christian 

worship, where every ancient liturgy has its exchange of fraternal 

- greeting, whether in the universal: “The Lord be with you” of the 

minister with the people’s reply “And with thy spirit,” or in the 

ancient Kiss of Peace (2 Cor. xiii, 12) (now usually changed into a 

6 Cf. Berakh. 17.a, “May it be Thy will O God to establish peace in the upper 

family and the lower family.” 
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hand clasp) which still makes so living a moment, for instance, in the 

Coptic liturgy. This has been revised in some of the churches in India 
to express the new-found brotherhood in Christ. With the handshake 

go the words “Jesu sahay (Jesus be your helper). “You must pic- 
ture yourself in a village church after the blessing has been given. 
The people do not hurry away, but stand in their places, the men on 

one side, the women on the other. Then there takes place a very orderly 
procession of the women. Moving up in a long line towards the east 
end, they go down along the men’s side to the west, shaking hands and 
saluting each man as they go. After the women have gone out, a similar 
procession takes place amongst the men.” (Worship in Other Lands, 

H. P. Thompson, p. 39.) 
A companion picture from Islam comes from a visitor to Fez. 

“When the prayer was over, each of the worshippers shook hands with 

his neighbour and invoked peace for him and for the whole world.” 
(Desert Encounter, Knud Holmsboe, p. 26.) 

The lovely Muslim form of the greeting of the brethren is supported 
by tradition. “A man came to the Prophet and said: “Peace be to you” 
and the Prophet having responded to his greeting the man sat down. 
Then the Prophet said: “Ten!” Another man now came saying: ““Peace 

be to you and the mercy of God!” And his greeting was returned and 
he sat down. Then the Prophet said: “Twenty!’ Next another came 
who said: “Peace be to you and the mercy of God and His blessings!” 
And the Prophet said: “Thirty!” (Al-Kalim-al-Tayyib), p. 80. (Al- 
Tirmidhi, Abi Dawid). 

This, then, is the daily greeting of the household of Islam, sanctified 

by its use in the daily worship. Small wonder that it carries its barakah. 
“(Annas said) The Apostle of God said: ‘My son when you enter the 
house of your family, give the greeting of peace. It will be a blessing 
to you and to the people of your house.’” (2bid., p. 28 Al-Tirmidhi). 

Even on entering an empty house the greeting should be given: “It is 
approved that he should give the greeting of peace whether there are 

human beings in the house or not in accordance. with the word of God 
and when you enter a house sallim on yourselves, a greeting from 
God (from chez God) blessed and good.” Surah xxiv, 65 (Adhkar 
al-Nawawi, p. 13.) Here we have the very ancient idea of the barakah 
inherent in the salutation itself. (Cf. Matt. x.12, 13.) 

THE GREETING OF THE DEPARTED 

In the tahiyyah the greeting is for the whole family in heaven as 
on earth. Special greetings are often sent individually in devotions to 

the great ones besides Muhammad. “Blessing and peace be to Thee 

(Moses) Interlocutor of God! Blessing and peace be to Thee (‘Isa) 
Spirit of God! Peace be to all the prophets and apostles! Peace be to 
the righteous servants of God, inhabitants of heaven and earth! 

Unite peace to the people of peace in the abode of peace, a salutation 

nit 
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and greeting of peace.” (Hizb (unnamed) ‘Abd-al-Qadir al-Jilani in 
Majmi‘at-al-Ahzab, p. 40). 

Semi-magical prayers have a greeting to Noah and once to Jarjis, 
who may be the St. George, beloved and appealed to by Muslims as 
well as Christians in Jordan and what is now Israel. 7 

“Peace be to Noah in all the worlds (three times) and Peace be to 
Jarjis.” (Du‘@-al-Ayat, ‘Uwais al-Qarani.) 

The greeting of peace is the greeting not only of the Prophets and 
great ones among the departed, but the regular greeting for the visita- 
tion of cemeteries. “Buraida said: ‘The Apostle of God used to teach 
them when they went out to the burial grounds to say: “Peace be to 
you, people of the houses, believers and Muslims. Verily we, if God 
will, shall be joined to you. We ask God’s pardon for ourselves and 
for you.” (Al-Kalim-al-Tayyib, p. 62 Muslim, Ahmad.) 

In countries where women are secluded, the Friday visitation of the 
cemeteries is often for them the one open-air expedition of the week, 
and they have their own pieties for that visitation. In Egypt, on arrival 
at the cemeteries the greeting of the older woman is: “Peace be to you, 
O community of Jd ilaha illa Allah! ye are the forerunners and we are 
those who will come after you. Peace be to you (my son, my father) ! 
May God at my desire soften the bricks under your head!” 

THE GREETING OF THE ANGELS 

In the final salutation of peace as the worshipper turns his head to 
right and to left he “makes the intention to close the prayer-rite with 

the salutation, and in the saldm he intends the salutation of those 

angels and Muslims who are on his right, and similarly in the second 

(those on his left)” Ihy@, 4. 9. 
This salutation of the angels raises the whole question of their place 

in the life of worship in Islam. The religion came into being at a time 
when the surrounding Christian churches were much absorbed with 
the thought of the angelic world and dedications of churches to St. 
Michael were common. “And the Third (church) he called by the name 
of Michael, Chief of the Angels, who is the Mediator for the human 
race, that wrath may be turned away from them and mercy may rest 
upon them.” (Martyrdom of Simon trans. by Margaret Dunlop Gibson 
Cod. 539, Arabic, Mount Sinai. Composition probably contempora- 

neous with the rise of Islam. Date of MS., 797 A.D.) 

This development, far beyond the teaching of Christianity, came into 

the churches of the lands around Arabia partly through their in- 

heritance of Jewish beliefs and partly through the ferment which the 

new wine of Christianity created among those who tried to accommo- 

date the Christian teaching to various gnostic systems in which hier- 

archies of angels, of principalities and powers played their parts. In 

o Offerings to St. George are placed by Muslims on the “High Place” at 

cAjlin and formerly in his ruined church at Al-Tayyibah. 

21 



314 THE MUSLIM WORLD 

a world where these ideas were at work, Islam was born, and the angels 

have their part in its cosmogony and religious scenery. 
The prayer manuals make great use of the Quranic data concerning 

the angelic world and the names of angels, as well as of numerous 

traditions. Such texts as “Appointing the angels messengers with 
wings, two and three and four” (Surah xxxy.1) are often introduced 

into passages of praise. 
For Islam the angelic world is not essentially superior to the human 

world. It was created from light (Muslim vii,221, Baidawi 1.52) gen- 

erally now interpreted (as in most of our manuals) as the Nar Mu- 

hammadi: in the Ghauthiyyah, however, as Nar-al-Insan. 
“Then I asked: ‘O Lord of what didst Thou create the angels?’ He 

said to me: ‘O help from the Almighty, I created the angels from the 
light of mankind, and I created mankind from My light.’” (Al-Ghau- 
thiyyah, ‘Abd al-Qadir al-Jilani.) 

But the angelic beings live in a world of light inaccessible to the 

earthbound, and are known to be obedient to their Lord. Certain of 

them are distinguished as the muqarrabiin (angels of access) and of 
these Al-Baidawi says (Surah iv.170) that they are “the Cherubim 
who surround the throne or even more exalted angels.” Angels played 
their great part in the story of Muhammad’s revelation, and in general 

the devotions regard them with awe and reverence. “O God, bless 
Thine angels and the muqarrabiin who praise Thee night and day un- 
ceasingly and do not disobey the commands of God to them, but exe- 
cute His orders.... O God, as Thou didst choose them to be ambassa- 

dors to Thy Prophet and faithful agents of Thine Inspiration and 
witnesses of Thy creation, and has rent for them the enclosure of 
Thy veils...so call down blessing upon them.” (Dala@uil-al-Khairat, 
p. 165.) 

They are constantly mentioned in prayer as examples of the fear of 
God and of obedience. “O God Thine angels are on their guard from 
fear of Thee, attentive, obeying Thee, carrying out Thy command, and 
they cease not night or day from Thy praise.” (Shicah prayer for the 
Day of ‘Arafat.) 

We learn however of cases of disobedience other than the great 
rebellion of Satan. “God has an angel whom He, Most High, com- 

manded to root out a city against the will of its inhabitants, and that 
angel was merciful to them and did not proceed to root it out. And 
God Most High was angry with him and broke his wings. Now when 

Gabriel passed by him that angel complained to him of his plight. And 
Gabriel petitioned God for him and ordered him to call down blessing 
on the Prophet, and God forgave him and restored his wings to him 
by the barakah of that blessing on the Apostle of God. 8” (Fath-al- 

Rastl, M. ‘Uthman al-Mirghani, p. 62) (Al-Mustatrif and Al-Shifa). 

8 An echo of Surah xxiii.58. 
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The world into which Islam was born was instinct with angels, as 
with jinn —a man might start one from any bush; and this sense of 
angelic presence, as of the presence of the jinn, is still vividly alive in 
folk religion. “The Prophet said: ‘When you hear a cock crow, ask God 
for a favour, for the cock saw an angel.’ ” Al-Kalim-al-Tayyib, p. 88.) 
(The Mutawila in Syria say the shahddah when the cock crows at dawn 
and connect it in some dim way with the denial of St. Peter) “It is 
necessary to end the gathering with sweet incense because of the angels 
and the jinn, and to cut off any disturbing connections.” (Al-Fath-al- 
Rabbani, p. 14.) 

GREAT ANGELS 

Much use is made in devotions of the names of the archangels named 

in the Quran, Jibril and Mikha°il and two more great angels men- 

tioned but not by name, the Angel of Death (‘Azra?il) and the Angel 
of the Last Trump (Israfil). “O God, Lord of Jibril and Mikhail 
and Israfil, Creator of the heavens and the earth, deliver me from the 

heat of the Fire and the sufferings of the grave.” (Riydd-al-Janna, 

Yusuf al-Nabhani (traditional, traced to ‘A°ishah by Al-Tabarani.) 
“I beseech Thee O God by virtue of Jibril who was entrusted with 

them (i.e. the two names Al-Rahmdn-al-Rahim at the inspiration of 
the Qur’an), and by mystery of Mikha?il and Israfil and ‘Azra°il and 

every angel in heaven and earth.” (Manba‘ al-Sa‘ddah, p. 6.) “The 

faithful one Jibril on my right, the faithful one Mikhail on my left, 
the faithful one Israfil before me and the faithful one ‘Azra°il behind 
me, and God behind them enclosing all.” (Fath-al-Rasiél, M. ‘Uthman 
al-Mirghani, p. 54.) 

This often-recurring quartette of names is constantly written at the 
four corners of charms. It occurs again in an initiatory catechism of 
the weaver’s craft in answer to the question “Who are the four pirs of 
reality?” ® It brings to mind the English nursery rhyme (perhaps a 

descendant of an ancient charm). 

Four corners to my bed. 
Four angels to my head. 

Other angels besides these four are individualized in the prayers. 
“Bless Jibril and Mikha°il and Israfil and the Angel of Death, and 

Ridwan, Keeper of Paradise, and Malik (Surah xliii.37), Keeper of 

the Fire and the Spirit of Holiness, and the Faithful Spirit, and the 

Bearers of Thy Throne, and the angels of Access, and my two 

Guardian angels.” (Mukhtasar ad‘iyat Ramadan, p. 98.) 

GUARDIAN ANGELS 

Of the Quranic data concerning guardian angels Professor Mar- 

9 Les corps de metiers en Asie Centrale. R.E.I. 1927, p. 284. (Catechism in 

Turkish.) 
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goliouth wrote: * “According to another text (Surah xiii.11): “He 
(a man) has successors before him and behind him, guarding him by 

Allah’s order’ i.e. angels who relieve each other; different, it would 
seem, from those who are employed in taking notes of his actions 
(Surah Ixxxii.r1). These are described as seated one on his left hand 

and one on his right hand taking down the words that he utters 
(Surah 1.17). On Judgment Day the two will accompany the soul, the 
one driving, the other testifying. Thus each one is in charge of four 
angels, who are relieved at the end of the day.’” (What did they 
teach? — Muhammad. D. S. Margoliouth.) 

The prayers in the popular manuals, however, do not seem to know 

any distinction between the recording and the guardian angels. Of two 
angels for these duties they are vividly aware. “Peace be to the two 

noble recording and guardian angels and the mercy of God and His 
blessing!’ (Hizb li ‘Abd al-Wahhab al-Sha‘rani (by inspiration of 
Al-Khidr Majmi‘at-al-Ahzab, p. 196.) 

(Of a New Year’s prayer): “He who offers this petition on the 

first day of Muharram will be entrusted by God to two angels who 
will guard him from Satan.” (Manba‘-al-sa‘adat, p. 266.) “Welcome! 

Welcome! to the new morning and the happy day and the two noble 

recording, just and guardian angels! Write, in the bright dawn of this 
our Day!” (Hizb Shakh Hamid al-‘Arif, Majmu‘at-al-Ahzab, p. 310.) 

THE ANGELS AND HUMAN WORSHIP 

Endless traditions of encouragement are quoted in the prayer 
manuals to show the deep interest of the angelic world in the worship 
of human beings, their love for its varied phases, their participation in 

it and their prayer on behalf of the worshippers. All human worship 

is overshadowed with the rustling of wings. (Friday, the day of 
prayer). “It is a day witnessed, a day which the angels witness.” 

(Taharat-al-Qulib, Al-Dirini, p. 126.) “(From Aba Huraira) The 
Apostle of God said: ‘God has wandering angels who, when they pass 
by a dhikr circle say to one another: ‘Sit down here.’ And when the 
people offer a petition they say Amen to their prayer. And when the 

worshippers call down blessing on the Prophet those angels join in 
the blessing till they finish ; then the angels say to one another: ‘Blessed 
are they, they will not go away unforgiven.’” (Al-Hirz-al-Mani‘, Al- 
Suyiti, p. 90.) 

If the night of mid-Sha‘ban is All Souls’ Day for the Muslim world, 
the still more famous Night of Power (feast of the Inspiration of the 
Quran) is Michaelmas Day. Then “the angels and the spirit descend,” 
and there is “peace till break of day.”’ (Surah xcvii.4, 5.) “Ibn ‘Abbas 
said: ‘When Jailat-al-gadr comes, God commands Gabriel to descend 

with seventy thousand angels, inhabitants of the Lotus Tree of the 
Boundary. And with them are aloe-sticks (torches) of light and they 
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set up their torches in the mosque of the (Meccan) sanctuary and in 
the Medinan sanctuary and Jerusalem and Mount Sinai. And Gabriel 
sets up his torch on the very roof of the Ka‘bah. Then the angels 
separate over the lands of earth and visit every Muslim whom they find 
at the prayer-rite or engaged in dhikr, and salute him and clasp his hand 

and say Amen to his petition, and ask forgiveness for all the com- 
munity of Muhammad and pray (for them till daybreak.’ (Tahdrat-al- 
Qulib, p. 72.) 

“On such a night as this,” when he feels the air to be pulsing with 
angelic movement, many a worshipper has a vision of the heavenly 

world. “People differ in this revelation. Some of them see light like a 
sudden flash of lightning. Some have the veils withdrawn for them 
from the highest heaven and see the angels there after their various 
fashions, standing, sitting, bowing or prostrating themselves and giving 

thanks and praising; and they behold Paradise and its houris and its 
palaces and its lights and its trees and its fruits; nay, they behold even 
the Throne of Al-Rahman which is the roof of Paradise; and they 
behold the abodes of the Prophets and the saints and the martyrs and 
the righteous and the single-hearted.” (Al-Mukhtarat-al-Husna fi fadl 
wa ahkam Ramadan, Hasan ‘Ali Sharif, p. 17.) 

Istanbul, Turkey CoNSTANCE E, PADWICK 



TRENDS IN MODERN TURKISH LITERATURE 

INTRODUCTION 

Turkish literary movements have been divided into several broad 
general periods by Turkish writers. The older literature includes the 
Seljuk period (g00-1300) and the Ottoman period (1300-1922). 1 The 

early Ottoman literature was influenced by Persian thought, especially 

up to the 16th century, and after 1520 Arab ideas began to pre- 

dominate. 
Toward the middle of the 19th century, the Divani Edebiyat (Clas- 

sical Literature), which had been challenged by Turkish modernists as 
early as 1730, was gradually replaced by the Edebiyats Cedide (New 

Literature). The great leaders of the new literary movement, Sinasi, 
Ziya Pasa and Namik Kemal were all influenced by Western, and 
especially French, concepts of modernism and nationalism. 2 These new 

writers largely abandoned the traditional classical style and began using 

a purer and simpler Turkish in their writings. Their greatest contribu- 

tion was the inspiration of future generations with an ardent love for 

their country. 
Turkish literary movements have often been part of broader political 

movements. The new Turkish patriotism, which was born at this time, 

gradually replaced the old Ottoman and Muslim traditions, and the 
emerging Turkish nationalism later created a modern Turkish State 

out of the ruins of the Ottoman Empire. This brief study will be 
confined to a short discussion of the Tanzimat (Reformation) litera- 
ture, the Milli Edebiyat (National literature), and the trends following 
World War II. 

The Young Turk Revolution of 1908, the World War of 1914-1918, 

the Turkish War for Independence (1919-1922), and the Kemalist 
reformation all profoundly affected the development of modern Tur- 

kish literature. Since 1950 new trends have developed as a result of 

the broadening of democratic institutions, increased literacy, and the 
greater contribution of the provincial and rural areas to literary pro- 
duction, which in the past was almost exclusively dominated by Istanbul 
and a few other urban centers. 3 

1 This study is concerned only with the literature of Turkey proper and does 
not discuss the writings of Turks outside Turkey. For a recent study on the 
Turkish speaking peoples of the world see: Charles W. Hostler, Turkism and 
the Soviets, N.Y. Praeger, 1957. 

2 For the impact of Western ideas on Turkish literature see: Enver Ziya 
Karal, Tanzimattan evvel garphlasma hareketleri, Istanbul, 1940; Cevdet Perin, 
Tanzimat Edebiyatinda Fransiz Tesiri, Istanbul, 1946; Bernard Lewis, “The 
Impact of the French Revolution in Turkey,” Journal of World History, July, 
1953. 

3 Useful works on Turkish literature include: Ismail Habib Seviik, Tiirk 
Teceddiid Edebiyat: Tarihi, Istanbul, 1924; Ismail Hikmet Artaylan, Tiirk Ede- 
biyat Tarihi, Baku, 1926; Ali Canip, Tiirk Edebiyati Antolojisi, Istanbul, 1934; 
Mustafa Nihat Ozon, Son Asir Ttirk Edebiyat Tarihi, Istanbul, 1941; Ahmed 
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THE TANZIMAT LITERATURE 

tgth century Ottoman literary activity is general referred to as 
the Tanzimat literature or the Edebiyat Cedide and is divided into the 
early and later Tanzimat literary movements. 4 Ibrahim Sinasi (1824- 
1871) who is considered the founder of the new literature, studied in 

France and was inspired by the ideals of the French Revolution and 
Igth century nationalism. Although Sinasi was not a brilliant stylist or 
great poet, his prose was effectively written in a purer Turkish than 

his predecessors. Sinasi was able to free himself and some of his 

followers from the trammels of the unintelligible language and its 

Persian and Arabic influences. The old literature survived, however, 

into the second Tanzimat period. 

Ziya Pasa (1825-1880) one of Sinasi’s contemporaries, although well 
versed in Ottoman classical literature, gave effective support to the 

new literary movement by his translations of the French masterpieces 
and by his literary criticism. He was influenced by French romanticism 
and the natural rights philosophy. Ziya Pasa was one of the first Tur- 

kish writers to show interest in the pre-Islamic Turks and preferred 

to refer to the Turkish, rather than Ottoman, language and civilization. 

He used a purer Turkish than many writers of his generation. Among 
the other pioneers of Turkism one should mention the lexicographer 

Ahmet Vefik Pasa (1823-1891) and the great historian, Ahmet Cevdet 
Pasa (1822-1895). 

The success of the Edebiyats Cedide movement was mainly due to 
the dynamic personality and enlightened patriotism of the great poet 
Namik Kemal (1840-1888). 5 Namik Kemal criticized the classical lite- 
rature more bitterly than either Sinasi or Ziya Pasa, and felt that it 
was difficult to write Turkish poetry in the ‘arud (aruz) metre. Al- 

though Namik Kemai favored a purer Turkish, he and his followers 

_did not cast off the old traditions entirely. Turkey’s great patriotic 
poet was not narrow in his patriotism and his ideals included elements 
of universalism and humanitarianism. Namik Kemal is best known for 
his drama Vatan Vahut Silistre Fatherland or Silistria), a highly 

patriotic and anti-Russian play. 
The Tanzimat literary movement was closely associated with the 

Young Ottoman Society and Namik Kemal was one or its founders m 
1865. The failure of the Sultan to deal with military defeats, the 
separatist insurrections, and financial bankruptcy aroused the Ottoman 

Hamdi Tanpinar, Ondokusuncu Asw Tiirk Edebiyaty Tarihi, Istanbul, 1949; A. 
Bombaci, Storia della letteratura Turca, Milano, 1956. 

4 The Tanzimat refers to the Reformation of 1839. The later Tanzimat 
refers to the period after 1876. Resit Pasa tried to stop the decline of the Otto- 
man Empire through the introduction of reforms in 1839 as did Midhat Pasa in 
1876. For an excellent brief history of Turkey see: Geoffrey L. Lewis, Turkey, 

London, 1955. 
5 For a detailed study of Namik Kemal see: M. Kaplan, Namk Kemal, Hayat 

ve Eserleri, Istanbul, 1948. : 
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intellectuals to seek a new ideal. They cooperated with the reformist 

Grand Vezir Midhat Pasa and their combined efforts culminated in 

the short-lived first Constitutional Movement of 1876. Despite the 

thirty years of absolutism which followed under Sultan ‘Abdul Ha- 

mid II, the Ottoman intellectuals, influenced by Western ideas of 

modernism, nationalism, and liberalism, continued to struggle for the 

new Milli Mefkure (national ideal). It should be noted, however, that 
the new literature was primarily an upper-middle class movement 

affecting a relatively small group. The main weakness of the Ottoman 

intellectuals was their failure to reach the common people. 

After the middle of the 19th century the beginnings of journalism, 

political and literary criticism, and the novel were developed. During 

this period philosophical and sociological essays in the Western sense 

appeared for the first time and translations of Western literary works 
increased considerably. ® An important literary event before the turn 
of the century was the formation of the Vervetifiinun group of 

literary writers who associated themselves with the periodical of the 
same name. Among the contributors to this journal were Ahmet [hsan, 
Ekrem Bey, Halit Ziya, Ahmet Rasim, Nebizade Nazim Bey, and the 
great poets Tevfik Fikret and Cenap Sehabettin. 

This movement, which lasted from 1891 to 1901, was handicapped 
by the then existing censorship. The writers of the Servetifiinun were 
obliged to avoid controversial subjects, often refraining from signing 
their names to their articles or using pen-names. They have been criti- 
cized as the “Patrician” intellectuals. 
Many of the later Tanzimat writers joined the National Literature 

Movement which was born at the dawn of the 2oth century. One of 
these was the famous poet Abdtlhak Hamid Tarhan (1851-1937). Like 
his master Namik Kemal, he was primarily a patriotic poet. Although 

he was influenced by the ideas of French Romanticism he remained 
largely a classicist and always kept the spirit of the older ideals. Tarhan 
introduced the lyric forms into Turkish. Although he freed Ottoman 
poetry of older forms, he remained primarily a poet of the upper and 
middle classes and did not draw his themes from the life of the people. 

One of the important figures of this period was the educator and 
writer, Muallim Naci (1850-1893). Naci was a good poet of the old 
school but also wrote in the new style. He was not a reactionary as 
some of his critics claim, but a conservative who believed in gradual 
change. Among the writers of this time who began to look to the com- 
mon people for inspiration was the publicist Recaizade Mahmut Ekrem 
(1846-1913). He was not a great poet, but he is important because he 
introduced Turkish folk songs into Ottoman literature. Although 
Ekrem Bey used Western devices to convey his ideas, such as the novel 

® For a study of the réle of translation in this period see: Hilmi Ziya Ulken, 
Uyants Devrinde Terciimenin Rolii, Istanbul, 1935. 
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and ballad, he was a conservative writer and appealed mainly to the 
upper middle classes. He was one of the organizers of the Servetifiinun 
and gathered talented writers around him. Although he wrote lyric 
poems, several novels and plays, his main contribution lay in his teach- 
ing and leadership. 
Among the Ottoman intellectuals who struggled against the tyranny 

of ‘Abdul Hamid was the author Samipasazade Sezai (1859-1936). 

Sezai Bey joined the Young Turks in Paris in 1901 and wrote articles 
against the Sultan. He is best known for his novel Sergiizest (Adven- 

ture) written in 1883 which is generally considered the first modern 
novel in Ottoman Turkish literature. 

Ahmet Midhat (1844-1912), a journalist, editor, and author, played 

an important role in the new literary movement. He wrote short stories, 
essays, and novels based on materials drawn from the life of the middle 
classes, but more important he also wrote about the common people. 

He produced text-books and popular works, and tried to popularize 

reading and thus contributed to raising the level of education. Ahmet 
Midhat introduced many French words into the Turkish language 

through his translations. Although he was not a great literary figure, 
his works were read widely. 

The public story-tellers known as Meddahs had cultivated the tales 

of every day life of the people of Anatolia through the centuries. This 
was probably the only real Turkish prose of the period. However, the 

Ottoman literati had so far disregarded this source of literature. In 
the period of the Divani Edebiyat they had preferred the Persian and 
Arabic classics, and now preferred to borrow from Europe. At this 

time, there was little interest in or appreciation of the day to day life 
of the Anatolian peasant. It was only during the period of the Republic 

that such a trend was to develop. 
Tevfik Fikret (1870-1915) was a great and inspired poet, humanist, 

teacher, and patriot. His poetry, which opened new vistas for Turkish 

poetry, is very fine though it appeals primarily to the intellectual 

classes. He was one of the leaders of the Servetifiinun and played an 
important role in inspiring Turkish intellectuals during the Young 

Turk period. He was also interested in social problems. 
Another important leader of the Servetifiinun was the novelist Halit 

Ziya Usakligil (1869-1945), who continued to gain further fame in 
the period of the Republic. Halit Ziya wrote in the style of modern 

European novelists and was influenced by French literary movements. 

His novels and short stories deal mainly with the upper-middle classes. 

His clarity of expression and skillful style became a model for aspiring 

novelists. 
While the school of Tevfik Fikret and Halit Ziya reflected primarily 

the life of the upper classes, we see a new trend in the works of the 

novelist Hiiseyin Rahmi Girpinar (1864-1943) who depicted in his 

novels and stories various aspects of the life of the common people. 
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This writer glorified the Anatolian peasant. His works often tended to 
be philosophical in nature and perhaps over flowery in style. Although 

he was influenced by Western ideas, his works were original. He was 
one of the few novelists who made a living exclusively by his writings. 
The publicist Ahmet Rasim (1864-1932), also dealt in several of his 

novels with the common people, but he wrote primarily on the social 
life of Istanbul in his Sehir Mektuplart (Letters from the City). He is 
known for his fine style. He also wrote a History of the Ottoman 

Empire. Another good novelist, Mehmet Rauf (1875-1931) was in- 

fluenced both by Western writers and by Halit Ziya’s writings. In 

addition to novels, he also wrote poetry. 
Among the important poets of this period one should list Ahmet 

Hasim (1885-1933) who was an important lyricist and symbolic poet. 
He remained true to the purely aesthetic ideals of the proceeding 

period. Mehmet Akif (1873-1936) was another poet who remained 
largely outside the new movements. His works were imbued with the 

ideals of Islam. They appeared under the title of Safahat (The 

Aspects). Mehmet Akif wrote the words to the Turkish National 
Anthem. Another poet, Midhat Cemal, who has written a biography 
of Mehmet Akif, is also the author of a novel about old Istanbul. Per- 

haps Mehmet Ali Tevfik was more in step with new developments and 

wrote patriotic poems and articles. Among his works is Turanlinin 
Deftert (Notes of a Turanian). 

One of Turkey’s greatest story tellers, writing about the daily life 
of the people in clear and beautiful Turkish, was Omer Sefettin (1884- 

1920). He was one of the contributors to the Geng Kalemler journal 

and emphasized the importance of using pure Turkish. Among his 
well known writings is Bahar ve Kelebekler (Spring and Butterflies). 

Although the great Turkish poet, Yahya Kemal Beyatli (b. 1884), 
became more famous in the period of the Republic, he had already 

achieved fame at this time. Beyatl is considered one of the greatest 
poets of modern Turkey. Although his poems are few in number they 
have extraordinary artistic merit. Beyatli was able to bring the ancient 
‘arud, a verse-form ten centuries old, to its highest perfection. This 

great poet of Turkey communicates efficiently the thrill of lyric poetry 
combined with the measured control of classicism. 

In the last decade of the 19th century, the arrival in Turkey of a 
number of Turkish speaking refugees who had escaped from Russian 

tyranny stimulated Turkish national thought. These writers emphasized 
the broader concepts of the history of the Turkish speaking people 
who had lived beyond the borders of the Ottoman Empire. They in- 
cluded such names as Ismail Gaspirali, Hiiseyinzade Ali, Akcuraoglu 
Yusuf, and Agaoglu Ahmet. During this period also the Greco-Turkish 
war of 1897 had inspired patriotic writings in Turkey. Thus the 

origins of the Milli Edebiyat which was to flourish after the Young 
Turk Revolution of 1908 can be traced to this period. One of the 



TRENDS IN MODERN TURKISH LITERATURE 323 

leading figures of the Milli Edebiyat movement was the patriotic poet 
and writer Mehmet Emin Yurdakul (1869-1944), who inspired the 
whole nation with his patriotic writings. His prose and poetry, written 
in a clear style, was understood by the common people and also ap- 
pealed to the intellectual élite. His Tiirkce Sirleri (Turkish Poems) 
employed a simple language in the syllabic metre which made it pos- 
sible for him to reach the people directly. 

Following the Young Turk Revolution of 1908 and the abolishing 
of censorship, there was an increased literary activity. The patriotic 
works of Namik Kemal and Abdiilhak Hamit reappeared on the stage 

and a large number of works of a sociological, philosophical, and 

historical nature were translated into Turkish. At this time a literary 
movement known as the Fecriati (Dawn of the Future) developed 
which lasted roughly from 1909 to 19i2. It consisted of a circle of 

friends who belonged to the school of Tevfik Fikret and Halit Ziya. 

They did not disagree with the Edebiyat: Cedide masters of the Serve- 
tifunun, but felt that the younger literati should get together to or- 
ganize a new movement. Thus in 1909 Ahmet Hasim, Yakup Kadri 
Karaosmanoglu, Refik Halit Karay, Celal Sahir Erozan, Nabizade Na- 

zim and others joined this group, but soon this organization, which was 
very loose, began to disperse. Most of the above joined the Milli Ede- 
biyat. 

THE NATIONAL LITERATURE 

We have seen how the dawn of the 20th century saw the beginnings 
of the Milli Mefkure and the development of the Milli Edebvyat move- 
ment. This movement began to flourish especially after the 1908 revo- 
lution when the Tiirk Ocagj (Turkish Hearth Society) was founded, 
and when Ziya Gokalp began to preach the ideal of Turkism. Ziya 
Gokalp (1875-1924) is considered the intellectual leader of the Young 
Turk and Kamalist Revolutions and the founder of Turkism.7 The 
school that Gokalp led was convinced of the necessity of making na- 
tional literature more truly Turkish. An inspired poet, GOokalp was 

also an idealist with a gift of formulating and expressing moral and 
social principles. He founded and wrote in such dynamic journals as 
the Yeni Mecmua, Kiicuik Mecmua, and Geng Kalemler. In addition 

to the above reviews, the Tiirk Yurdu, the organ of the Turk Ocagr 

became the center of national culture and revival. Gokalp’s influence 
in Turkish literature is significant not only because of his contributions 

to the development of Turkish nationalistic thought, but also because 

he trained and inspired a number of young men who later were to play 

7 For details on the Young Turks and Gokalp see: Tarik Z. Tunaya, Amme 

hukukumuz bakummndan ikinci mesrutiyet fikir cereyanlart, Istanbul, 1948 ; U. 

_ Heyd, Foundations of Turkish Nationalism, London, 1950; N. Berkes, “Ziya Go- 

kalp,” Middle East Journal, Autumn, 1954; E. E. Ramsaur, The Young Turk 

Revolution, Princeton, 1957. 
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major roles in the development of modern Turkey. Among his major 

works in Tiirkciiliigiin Esaslar: (The Principles of Turkism). 
During the period between 1908 and 1918 a group of young Turkish 

intellectuals joined the Milli Edebiyat movement, many of them later 

became prominent in the cultural and political life of the Turkish 

Republic. One of these, a most outstanding scholar and historian, is 

Professor Fuad Kopriilii, who edited the Milli Tetebbuler Mecmuast, 

a journal for national studies and later the Tiirkiyat Mecmuast, the 

journal of the Institute of Turcology. Among his important works on 
Turkish literature is Milli Edebiyatmn ilk Miibessirleri, Istanbul, 1928. 8 

The poet Hamdullah Suphi Tanriéver, who in this period was the 
president of the Tiirk Oca, and contributed to Turkism, is also a 

fine prose writer and talented orator. 
During this period, but especially in the early days of the Republic, 

Halide Edib Adivar, a woman novelist of great talent and psychological 

insight, contributed significantly to Turkish literature. She wrote some 

of her works in English and she continues to be prominent in the 
educational field. Her husband, Dr. A. Adnan Adivar also contributed 

significantly to Turkish intellectual thought and edited the Islam Ansi- 

klopedisi until his recent death. 
Among the important writers of the past generation who are still 

popular is the short-story writer and essayist Yakup Kadri Karaos- 

manoglu (b. 1888), who in addition to being a novelist of note, was a 

diplomat for many years. His early writings had a mystical tone, but 
his later novels have concerned themselves with social problems. 

A most popular Turkish novelist, Resat Nuri Giintekin (1892-1956) 
became famous with his sociological novel Calkum (The Wren) de- 

picting the life of a Turkish woman school teacher in the provinces. 
Guntekin was a novelist with a charming piquant style, and wrote 

highly popular short stories. He was also a successful playwright. Some 
of his works have been translated. 

Falih Rifki Atay, a journalist and deputy, is also among prose writers 
of artistic distinction. His style is concise, spirited and colorful. Other 
journalists who have contributed to historical writings, essays, and liter- 

ature include Huseyin Cahit Yalcin and Ahmet Emin Yalman. In the 
field of literary criticism and the essay, a relatively new field in Tur- 
kish literature, the outstanding personalities are Hasan Ali Yiicel, a 

former Minister of Education, who is both a poet and essayist ; Nural- 
lah Atac, an influential literary critic; and the late Ismail Habib Seviik, 

author of studies on Turkish literature. 
Refik Halit Karay, a short-story writer with an exceptional gift for 

description, became famous with his lively, incisive style as an out- 

standing humorous prose writer. Fazal Ahmet Aykac has contributed 

8 For an appreciation of Professor K6priilii see: Fuad Képriilii Armagan, 
Istanbul, 1953. 



TRENDS IN MODERN TURKISH LITERATURE 325 

to humorous literature both in verse and prose. He created a new 
fashion by his parodies and criticisms of the work of other authors in 
their own characteristic style. Among the better known humorous poets 
of this type is Halil Nihad Boztepe. 

The modern theatre in Turkey is centered around the Darulbedayi. 
Among the Turkish playwrights of note are Regat Nuri Giintekin, 

Ibnurrefik Ahmet Nureddin, and Musahip Zade Celal who have 

written highly original works. The two poets, Halit Fahri Ozansoy and 

Yusuf Ziya Ortag, have composed verse plays which have been success- 
fully produced. 

Today an author and critic of exceptional worth is Abdiilhak Sinasi 

Hisar (b. 1888) who, although important in the past generation, has 
gained a greater reputation in recent years. He won fame with the 

publication of his novel, Fahim Bey ve Biz (Fahim Bey and Ourselves) 
which is a revealing psychological study. Among his other important 

works is Bogazici Mehtaplar: (Moonlight on the Bosphorus) written 
in a most beautiful style. 

Other writers to be mentioned include the historian Ahmet Refik 

Altinay (1881-1937) who popularized historical subjects with his vivid 
pictures of various episodes in Ottoman history, the anthologist and 
editor Yasar Nabi Nayir, and such authors as Yusuf Ziya Ortac, Orhan 
Seyfi Orhon, Erctiment Ekrem Talu, Selami Izzet Sedes, Enis Besi¢ 

Koryitirek and Risen Esref Unaydin. Many of these writers have also 
contributed to poetry. Among the important poets of the period of the 
Republic one must mention Faruk Nafiz Camlibel, Necip Fazil Kisa- 

kurek, Kemalettin Kamu, Behcet Kemal Caglar, Yasar Nabi Nayir, 
Hamdi Tanpinar and Muhip Dranas. Camlibel, Kisaktirek and Vedad 

Nedim Tor have also written plays. 
The period of the National Literature, which was born at the dawn 

of the 2oth century, bore fruit during the period of the Republic. In 
fact, the present literary development, in the view of this writer, is but 

a continuation and a broadening of the Milli Edebiyat movement. 

It is important to note that the period of the decline of the Ottoman 
Empire coincided with a renaissance in Turkish intellectual thought. 
This was the reflection of a new patriotism aroused in the soul of the 

Turkish people. Refusing defeat, the Turkish people were fortunate in 

finding a leader in the person of Atatiirk, The Turkish victory in the 
War for Independence and the establishment of the Turkish Republic 

in 1923 gave rise to a new era which opened vast horizons in every 

field of endeavour, with the institution of the new Turkish alphabet and 

the introduction of universal education. The establishment of the Tur- 

kish Linguistic Society, the Turkish Historical Society and other 

learned organizations, the increased and more select translations of 

important foreign works, and the new interest in folklore all contri- 

buted to the cultural rebirth of this period. 9 
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RECENT TRENDS 

Since the end of the second World War a new renaissance of Tur- 

kish literature is discernible. This is part of the general expansion of 

political, economic, and social activity in a dynamic nation. Since 1950 
literacy has increased rapidly, book production and periodical publica- 

tions have seen a remarkable expansion, and the Turkish press has 

also been a vehicle for the dissemination of cultural ideas. New achieve- 

ments in poetry, drama and prose writing are being made. In addition 

to the more cosmopolitan and sophisticated novels appearing in the 

last few years, written by urban intellectuals, an increasing number of 
provincial and rural writers are now contributing to the literary pro- 

duction, reflecting the growing importance of these areas in the life of 
the new Turkey. The best known example is the writings of Mahmut 
Makal, a village school teacher. These essays describing village life are 
written in a simple but trenchant, caustic and original style and have 

become best sellers. 1° 
Space will not allow description of the works of the novelists, short- 

story writers, and essayists of the most modern era, but a few re- 
presentative examples will be given. It is generally accepted that Sait 
Faik Abasiyanik (1907-1954) is one of the greatest story-writers of 

the recent period. He has also written poetry. Sait Faik has success- 

fully combined the most stark realism with a poetic style. His stories 

of Marmara Sea fishermen combine nature description at its best with 

a skillful analysis of the human soul. Ziya Osman Saba (b. 1910) has 

written poems and stories about city life, most of them of an optimistic 

nature. Among his stories is Gecen Zaman (Past Times). Kemal Bil- 

basar (b. 1910) has been influenced in part by the works of Ahmet 

Hamdi Tanpinar. His Pembe Kurt describes a tractor on a farm. His 

stories are about actual life and tend to be realistic and somewhat pes- 

simistic. His descriptions of provincial types are excellent. Muhtar 

Korukctt (b. 1914), who has written many book-reviews, has also 

several essays and books among which one should note Anadolu 
Hikayeleri (Anatolian Stories). 

Orhan Kemal (b. 1914) has written many short-stories including 

Ekmek Kaugast, 72ci Kogus, Camasirci Kiz1. An able and effective 

writer, he describes the realities of life in their complexity and naked- 

9° U. Heyd, Language Reform in Modern Turkey, Jerusalem, 1954. For addi- 
tional information on cultural and social developments in Turkey see: R. N. 
Frye, ed., Islam and the West, The Hague, 1957; Report on Current Research, 
Middle East Institute, Washington, D.C. 1955, 1956, 1957, and the reports of a 
group of American and Turkish scholars being edited by Howard A. Reed of the 
Ford Foundation. 

10 A translation of Bizim Kéy, (Our Village) is available in English entitled 
A Village in Anatolia, London, 1954, translated by Sir W. Deedes. Makal has 
written several other interesting books since that time. © 
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ness. Uran Nazif Yigiter (b. 1915) is a good story writer. Like Bekir 
Sitki, he takes his subjects from real life. Among his books is Tepedeki 
Ev (The House on the Hill) Haldun Tuner (b. 1916) became famous 
with the publication of Tus in 1952. He has also written a number of 
essays and plays. Orhan Hancerlioglu’s (b. 1916) stories and novels are 
based on his experiences in Anatolia as an official. His style is good, 
and he gives special attention to word and form. While originally a 
story writer, he is now becoming better known as a novelist, with five 
successful novels to date. 

Other novelists, short story writers and essayists worthy of note, 
born between 1915 and 1935 are: Samin Kocagéz, Faik Baysal, Saba- 
hattin Kudret Aksal, Necati Cumali, Oktay Akbal, Viis°at O. Bener, 

Yasar Kemal, Zeyyat Selimoglu, Muzaffer Hacihasanoglu, Naim 
Tirali, Nezihe Meric, Gengiz Yoriik, Tarik Dursun K., Tahsin Yiicel, 

and Tektas Agaoglu, the oldest being listed first and the youngest who 

is only 23 years listed last. 11 
Two important poets of the recent modern period died in recent 

years. Cahit Sitki Taranci (1910-1956) started writing poetry as early 
as 1933 and became one of the most popular poets of Turkey. His 

poems emphasized the zest of living with a deep fear of death. His 

style is fresh and has great warmth of feeling. Orhan Veli Kanik 
(1914-1950) too began composing poems at an early age and is now 

considered the foremost poet of his generation. He used a sincere con- 
versational, though somewhat unconventional style and became a model 
for other poets of the new generation. Oktay Rifat (b. 1914), who has 
published five volumes of poetry is considered one of the most im- 
portant poets of the modern period. He cooperated with Orhan Veli 

Kanik and Melih Cevdet Anday in introducing new and original styles, 
with a simplicity and dignity which has characterized recent Turkish 
poetry. Ahmet Muhip Dranas (b. 1919), has been influenced by 
French poets such as Valéry, Verlaine, Mallarné as well as Baudelaire. 

Dranas has effectively used local color and events in the life of the 
people in his poems. He has described death, life and metaphysical 

ideas skillfully. He has been able to wed his ideas effectively to 
description and rhythm. 

Melih Cevdet Anday’s (b. 1915) poems are worthy of note because 

of their purity of expression and excellent form. He has tried to avoid 

artificiality, believing that beautiful thoughts alone are not enough, but 

that the use of words in their most proper form is essential to give 

valid expression to these thoughts. 

Among other important poets of the recent modern period the fol- 

lowing deserve mention: Ercitiment Behzat Lav, Asaf Halet Celebi, 

11 Among the many recent anthologies the following were found useful: Y ent 

Tiirk Stiri Antolojisi, Istanbul, Yeditepe Yayinlari, 1956; Mustafa Baydar, Yeni 

Tiirk Hikayecileri Antolojisi, Istanbul, Varhk Yayinlar1, 1956. 
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Bedri Rahmi EyiiboSlu, Ilhan Berk, Cahit Irgat, Behcet Necastigil, 

Cahit Kiilebi, Salah Birsel, Suat Taser, Nevzat Ustiin, Attila Ilhan, 

Metin Eloglu, Asaf Ciyiltepe. Other poets include: Nahit Ulvi Akgutn, 

Sabahattin Kudret Aksal, Talip Apaydin, Orhon M. Ariburnu, Ozde- 

mir Asaf, Mehmet Basaran, Edip Cansever, Necati Cumah, Ilhan De- 

miraslan, Baki Sitha Ediboglu, Ceyhun Atuf Kansu, Rusti Onur, 

Ahmet Hamdi Tanpinar, Ahmet Kutsi Tecer, Muzaffer Tayyip Uslu 

and Turgut Uyar. Some of these have contributed to prose literature 

as well as poetry. 
Perhaps it is too early to draw conclusions regarding literary de- 

velopments in Turkey since 1945 and the perspective of time may 

disprove these evaluations. This writer believes, however, that in Tur- 

key as in most egalitarian societies of today, including the United 

States, there is no single outstanding writer who towers over the rest 
of his colleagues, nor are the contributions of the last two decades of 
any exceptional brilliance or special universal appeal. However, there 

are an increasing number of able and promising young writers whose 
works deal with local issues and problems of daily living. These writers 
command an ever growing audience and come from different parts of 

Turkey. They belong mostly to the middle classes, although most walks 
of life are represented. Many of their writings are of real merit and 
are especially useful as sociological sources which help in the better 

understanding of recent developments in Turkey. 
This writer cannot find any unique or completely new attributes or 

point to any specific trend other than a broadening of the ideals of 
the national literature of the last generations. It may be said that 
literary developments in Turkey seem increasingly eclectic in nature 

and may tend towards multifarious schools in the future, the deter- 
minant being the inclination, the cultural background, or the tempera- 

ment of each writer. The prevailing trend, however, follows the na- 

tionalist literature and many of the best known and popular works are 
still the writings of the original authors of the Milli Edebiyat. 

While Turkish book-reviewers often deplore the fact that some of 

Turkey’s modern writers ape the West and fail to show originality, 

they also admit that many writers of the new generation are contri- 
buting to creative writing. As a famous Turkish writer and diplomat 
has stated “far from being content with past achievements ... modern 
Turkish literature is continually engaged in self-criticism. For, in its 
flight, it is advancing toward the ideal of expressing the whole soul and 
personality of the nation, and of becoming the mirror which faithfully 
reflects the innermost life of the country, and thus of winning the 
glory of true and complete originality.” 12 

The American University, Washington D.C. Kerim K. Key 

12 Modern Turkish Literature, Turkish Information Office, N.Y. undated 
(Turkey Today No. 9). 
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Turkism and the Soviets. By Charles W. Hostler, New York, Preager, 
1957, PP. 236. $ 7.00 (London, Allen & Unwin, 1987, 30 Shillings). 

Dr. Hostler has contributed a significant study on the history of the 
fifty-four million Turkish speaking peoples of the world and their 
unifying ideals. The author, who has an intimate knowledge of the 
Turkish and Muslim world, has travelled widely in the Near and 
Middle East. He is a colonel in the United States Air Force, and holds 
graduate degrees from the American University of Beirut and George- 
town University, and lectures on Middle Eastern affairs at the Ameri- 
can University in Washington D.C. 

The problem of condensing all the pertinent information on the 
little known history of the Turkish speaking peoples in 236 pages is 
not an easy task. The book consists of five chapters. The first chapter 
is a brief introduction. The author points out that the terms Pan- 
Turanism and Pan-Turkism have often been used synonymously, but 
that one should differeniate between Pan-Turanism (which aims at 
the unity of the Turkish, Mongol, and Finnish-Ugrian peoples), and 
the more reasonable concept of Pan-Turkism (which seeks unity among 
the Turkish speaking peoples of the world). Dr. Hostler considers Pan- 
Turanism a fantasy and unworkable in contrast to Pan-Turkism, which 
in its more moderate form, and especially in its cultural aspects, can 
be considered a positive movement. 

Chapter II written in handbook style is a detailed description of the 
Turkish speaking peoples of the world, including the twenty-two mil- 
lion in the Soviet Union. Although this chapter is unique in being the 
first complete source of reference on the Turks of the world, its con- 
concentration on facts may discourage the general reader and it should 
perhaps be read last. Chapter III which deals with the emergence of 
Turkism (Turkish nationalism) in the 19th century is well written. 
It discusses Pan-Islamism (which called for the unity of all Islam), 
the origins of Pan-Turanism (which was first developed by European 
Orientalists), and the role of the Young Turks in the development of 
Turkish nationalism. The great Turkish intellectual leader Ziya Gokalp 
(1876-1924), the founder of Tiirkciilik (Turkism) and his contribu- 
tion to modern Turkish nationalism are ably discussed. Turkism was 
the basis of the Kemalist program of modernization. However, Atatiirk 
disapproved of political schemes outside Turkey’s borders and there- 
fore frowned on Pan-Turanism, although Pan-Turkism in its cultural 

aspects has always been considered proper. It is only natural for all 
Turks to be concerned about the welfare of other Turks throughout 
the world. 

Chapter IV, entitled Pan-Turkism, is perhaps the most interesting 

section of the book. The author traces the origins of the Pan-Turkist 

movement both in Russia and Turkey in the 19th and early 20th cen- 

turies. The contributions of Gaspirali and Akcoraogly and the others, 

the role of Enver Pasha during the first world war and in the Bas- 

machi movement, the activities of the Promethean League, and other 

developments between the two world wars are discussed with accuracy 
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and insight. The section dealing with the Pan-Turkist movement 
during and after the second world war includes information hitherto 
not easily available. It is especially important to note that several 
hundred thousand Turks in the Soviet armed forces took their earliest 
opportunity to join the Germans in their fight against the hated Soviets 
(p. 178). Chapter V is an effectively presented summary and perspec- 
tive. There is an appendix with information about Pan-Turkist leaders 
such as Gafer Seydahmet Kirimer, Ayas Ishaky Idilli, Mehmet Emin 
Resulzade, and Dr. Zeki Velidi Togan. (Idilli and Resulzade died in 
1954 and 1955 respectively.) There is a comprehensive bibliography. 

The author’s conclusions stress the idea that factors for unity of the 
Turkish speaking peoples with their close cultural affinity, may 
develop into a positive force which can be an asset to the free world, 
Caucasus and Central Asia. Yet he cautions the reader of the dangers 
and difficulties involved. Opinions vary on the prospects of national 
solidarity and independence for the Turkish speaking peoples of the 
world. Some writers feel that unity cannot be achieved based only on 
ethnic, linguistic or religious similarities, and even cultural homo- 
geneity. They stress the fact that. political unity is affected more by 
common interests, geographical compactness and economic considera- 
tions. Be this as it may, the present reviewer believes that Dr. Hostler’s 
thesis deserves close study, and that Turkism and the Soviets is a 
major contribution shedding new light on an obscure yet important 
subject. Based on Western, Turkish and Slavic sources, the book gains 
from personal contacts of the author with Pan-Turkist leaders and 
may well become a basic reference work on that part of the world. 

The American University, Washington, D.C. Kerim K. Key 

Bureaucracy and Society in Modern Egypt. By Morroe Berger, Princeton 
eps Press, 1957, pp. xiii plus 231, including appendices and index, 

4.75. 
This study of the higher civil service in Egypt by Professor Berger 

being “Princeton Oriental Studies, Social Science,” No. 1,55 was made 
by the author during the academic year, 1953-54, which he spent in 
Egypt. The purpose was to appraise the degree of change in certain 
aspects of modern Egyptian society by studying a group, the higher 
civil service, as typical of a rapidly evolving middle class, having the 
education, experience and purpose, to give them the potential to in- 
fluence the direction and speed of change in Egypt. 
A systematic statistical procedure was followed, based on a ques- 

tionnaire of 62 questions with some subdivisions, carefully selected 
in order to deduce various points of view of the respondents by com- 
paring the answers in various ways. With the cooperation of the 
Ministers of Agriculture, Education, Finance and Economy, and Muni- 
cipal and Rural Affairs, all higher civil servants of grades 2, 3, and 4 
in these ministries were invited to participate, of whom 249 accepted. 
With the aid of a select group of trained social workers, each official 
was interviewed and asked to give answer to the list of questions which 
were recorded in Arabic. With the aid of statistical machines these 
answers were then analyzed. The questions covered such matters as 
name, post and grade, age, place of birth, education, years of service, 
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preparation for and attitudes toward government employment, languages 
spoken, foreign travel, reading habits, attitudes assumed in various 
hypothetical problems, etc. 

An historical account of public administration in Egypt, including 
changes in the civil service introduced during the forty years of 
British control, is followed by a detailed analysis of the replies to the 
questionaire involving education and background, religion, status and 
prestige, loyalties, initiative and subservience, with very interesting 
conclusions from among which the following is cited. 

“On rationality and efficiency, the older respondents score higher 
than the younger. On hierarchy the reverse obtains. On discretion and 
initiative, the evidence is again inconclusive. Still another characteristic 
we may try is the place of higher education, that is, the responses of 
civil servants who took their baccalaureate or higher degree in Europe 
or the United States, compared with the responses of those who studied 
in Egyptian institutions. On rationality and efficiency those educated 
in the West score higher. On hierarchy, those educated in Egypt score 
higher. On discretion and initiative, the Western-educated again score 
higher.” 

As the author makes frequent comparisons between the civil service 
in Egypt and in Great Britain and the United States, the present writer 
found himself occasionally comparing his own experience with the 
situations described. The chapter on Loyalties is very absorbing, with 
its detailed analysis of the effect on the official’s decisions of his con- 
nections with family, friends, religion, supervisors, political parties, the 
state, the nation and his profession. In general, the very great influence 
of the family is still outstanding. 

The author is extremely cautious to avoid sweeping conclusions while, 
at the same time, not ignoring the straws in the wind. The over-all 
impression is that there is a definite trend in the Egyptian Civil Ser- 
vice toward the objectivity and efficiency aimed at in the civil service 
of the West; and this would indicate a middle class movement in the 
same direction. If the average reader can assume the accuracy of the 
technical analysis and give his primary attention to the conclusions, he 
will find them both significant and interesting, and the statistician- 
sociologist will come to the same conclusion. 

Washington, D.C. W. WENDELL CLELAND 

Expédition en Arabie Centrale. By Philippe Lippens, Librairie d’Amérique 
et d’Orient, Adrien-Maisonneuve, Paris VI, France, 1956, pp. 214. 

The preface is by H. St. John B. Philby, the “best contemporary 

explorer of Saudi Arabia,” who cites the author as having a spiritual 

and intellectual sympathy for “these poor, simple, honest people (the 

Arabs) who have not yet become initiated into the shibboleths of a 

seemingly superior civilization; these people who know the eternal 

verities of the desert out of which sprang the three great monotheistic 

religions of the world.” The members of the Expedition were in effect 

“a band of fanatics in pursuit of historic monuments and carvings 

amongst the rocks, ravines and gullies of the multicolored desert.” 

The foreword is by Gonzague Ryckmans, Professor of the Univer- 
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sity of Louvain and leader of the expedition. The format is pleasing. It 
contains an index, excellent colored plates and illustrations, an index 
prepared by the Royal Geographical Society for H. St. J. Philby. The 
dates are October 24, 1951—February 15, 1952. 

Purpose and Scope: The first archaeological reconnaissance made 
under the auspices of the Wahhabi government and under the personal 
patronage of the King, ‘Abd al-‘Aziz ibn Sa‘id. The idea of the 
expedition germinated in the mind of Prof. Gonzague Ryckmans fol- 
lowing a conversation with Philby during the Oriental Congress in 
Paris in July, 1948, with a three-fold interest in view: 
1) Archaeological-photographing, making rubbings and obtaining his- 

torical data of pre-Islamic inscriptions and ruins in Southwest 
Arabia ; 

2) Exploring and mapping unknown or nearly unknown territory of 
Nufiid Dahy, Tuwaiq and other sections of ‘Asir; 

3) Studying at close hand and under favorable conditions a people 
whose customs and pattern of life are changing inevitably from 
the patriarchal to a kind of penumbra called “modern civilization.” 

The expedition took four months, traversed more than 5000 kilo- 
metres of desert, using nothing more ancient in transportation than 
aeroplanes and autos, though camels were used for short distances. 
The results of discovering and noting approximately 13,000 inscriptions 
of the ancient-Sabaeans and Thamiidites on tumuli, tombs, walls and 
rocks augmented considerably the material hitherto known to the West. 
Important geographical discoveries were also made in Tuwaiq. 

The National Belgian Foundation of Scientific Research and the 
University of Louvain surmounted the financial difficulties. H. St. 
John Philby, through his long-standing friendship with King Ibn- 
Sa‘id, obtained the royal authorization, and made necessary arrange- 
ments for provisioning, transport and escorts for safe conduct. 

The personnel of the expedition consisted of Professor G. Ryck- 
mans, archaeologist and Arabist; his nephew, Jacques Ryckman, a doc- 
tor of Oriental Languages and the author of a thesis on “The South- 
Arabian dynasties before the Hijrah;’”’ Philippe Lippens, a Captain of 
the French Air Force, observer of the O.N.U. in Palestine, who was 
the official photographer and diarist. H. St. J. B. Philby instigated the 
venture and encouraged the other members, and by his knowledge and 
friendship with the Arabs smoothed out many difficulties. 

The author is a keen observer and good raconteur. In this volume 
of scientific research data there are enough anecdotes of early explorers 
and of the Bedouin to give popular appeal to any persons interested 
in the Middle East. No mention is made of missionaries, though the 
dozen Europeans living in Al-Riyad are tabulated. The list does not 
include ‘““Messengers of the Gospel.” 

Montvale, N.J. ELISABETH PICKENS 

Moroccan Drama: 1900 - 1955. By Rom Landau, San Francisco: The Amer- 
ican Academy of Asian Studies, 1956, pp. 430. $ 6.00. 

This study is a well conceived and executed composition. Presented 
in four basic parts or movements, Moroccan Drama opens cautiously 
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with a vignette of the country before rgoo, the people, their society and 
culture, and their governments. Mr. Landau renders a distinct service 
in placing the much emphasized Arab-Berger cleavage in proper per- 
spective, as well as establishing a realistic framework for understand- 
ing the Jewish community’s position in Moroccan society. The second 
and third portions of this study emphasize the origins of the pro- 
tectorate — with considerable attention devoted to the policies of 
Marshal Lyautey — and the rise of Moroccan nationalism. Consider- 
able attention is devoted to the founding of the “Students’ Union,” the 
famous Berber Dahir (decree) of the early 1930’s, the impact of World 
War II, and the mounting self-assertiveness of Sultan Muhammad V. 
The climax is reached with the deposition of Sidi Muhammad in 
August 1953, the resulting reaction of Moroccans, and the return of 
their monarch to the throne in November 1955. In presenting his 
material as a dramatic composition, Mr. Landau has no difficulty in 
staging and direction. Recent events appear to lend themselves to such 
treatment. 

It is a pity that Moroccan Drama must be offered as a “real history 
of Morocco.” One is constrained to ask whether or not the author’s 
approach has yielded a truly historical study. Its focus is too narrow — 
concentrating primarily on the events of the past twenty-five years. 
Furthermore, the essential element of impartiality is lacking, despite 
Mr. Landau’s concern in that direction. The author’s discussion of 
French achievements in Morocco delineates the positions of the two 
opposing schools of opinion, with little fundamental commentary and 
evaluation. While his efforts may be accepted as a useful contribution 
for future scholarship, it is to be regretted that Mr. Landau does not 
himself use his material for fuller evaluations and conclusions. 

In a sense, Moroccan Drama is a reflection of the author’s own 
extensive knowledge and experience within the area. The book is a 
useful introduction to Morocco for the uninitiated. When read with 
other Landau books, it presents a useful introduction to the Moroccan 
people as well. However, we shall have to look to the future for an 
acceptable English-language history of this newly independent nation. 

Washington, D.C. WiuiaMm H, Lewis 

Avicenna Commemoration Volume. Iran Society, 159-B Dharamtollah St., 
Calcutta 13, 1956, Rs. 4o. 

In this collection of twenty-two studies dealing with various aspects 
of the life and thought of Avicenna, or Ibn Sina, the Iran Society 
commemorates fittingly the Millenary (A. H. 370-1370) of his birth. 

V. Courtois, S.J., acted as chairman and convenor of the Avicenna 

Millenary Celebrations, organized in September, 1954, and he con- 

tributes the introduction to this volume. The articles are grouped into 

four sections: Part I. Biographical and Tropical Studies; Part II. 

Philosophical Studies; Part ITI. Medical and Psycho-Medical Studies ; 

Part IV. General (containing an article by Dr. M. Ishaque of Calcutta 

University on “The Avicenna Commemoration Stamps”, with five 

from the great periods of Iran’s history). A brief reference to each 

article may be of value to the potential reader. 
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Syed Hasan Barani discusses the similarities and contrasts between 
Ibn Sina and Al-Birtini with reference to their religious views, range 
of studies, and characters. Prof. B. M. Gai, of Ismail Yusuf College, 
discusses Ibn Sina’s influence on Europe, listing the various editions 
of the Qanin fi-l-Tubb in numerous Latin translations. (The Arabic 
text was printed for the first time in Rome in 1593.) Dr. S. Naficy 
writes (in Arabic) of the origin of the word “Sina”, his date of death, 
burial place. “Ali Akbar Sulaimi, who also writes in Arabic, discusses 
Ibn Sina as reflected in the work of Aba ‘Ubayd ‘Abdul Wahid 
Juzjani, Tabari, and others. Two contributions in German (one by 
Dr. Max Weisweiler and the other by Dr. Otto Spies, both of Bonn 
University) deal respectively with the use Ibn Sina made of the prin- 
cely libraries to which he had access, and the contributions of German 
scholars to a fuller appreciation of ““Princeps Philosophus.” 

Prof. Alavi, formerly of Aligarh Muslim University, deals with 
some aspects of the literary and poetical activities of Avicenna. 
Dr. Richard Frye, of Harvard, contributes a short article on the 
Kitab-i-Mullazadi. Dr. P. Natal Khanlary, Teheran University, dis- 
cesses Ibn Sina’s treatises on the subject of Arabian phonetics. Dr. M. 
Taqi Mustafawi mentions some of the forthcoming books on Avicenna, 
and describes some of the details of the Millenary Celebrations in Iran. 

The philosophical section of the volume includes Mlle A. M. Got- 
chon’s article on “The Philosopher of Being’ and Monsignor L. De 
Raeymaeker’s comparison of the notion of being in Avicenna and 
Thomas Aquinas; Prof. M. C. Hernandez’s treatment of the various 
interpretations of Avicenna’s thought in Western medieval thought ; an 
extract from a new Arabic text of Avicenna’s De Anima dating from 
A.D. 1112-0r* Tr13, by Dr: Wilhelm: Kutsch, S77 Dr" BC] Laws 
“Avicenna and His Theory of Soul’; “Avicenna’s Refutation of 
Porphyrius”, by J. Finnegan, S.J.; and “Avicenna and Mysticism”, 
by J. J. Houben, S.J. 

Part III includes Dr. Helmut Gatje’s treatment of Avicenna’s trea- 
tise on the nature and causes of melancholy; Dr. Gernot Rath’s study 
of the morphological evolution of the Arabic terms relating to anatomy 
(from the Latin translation of the Qanién) ; Shifaulmulk Hakim Abdul 
Latif’s laudatory treatment in Avicenna’s work on “heart drugs” and 
his ideas on heart therapy. The section concludes with a hitherto 
unpublished manuscript by Ibn Sina on “The Interpretation of 
Dreams” (taken from MS “A” in the Asafiya State Library). 

There is some unevenness in the value of the contribution, as 
specialists in the field of Avicenna studies will discover for themselves. 
But all students of Avicenna and his period will want to add the 
volume to their collection. 

Southern California School of Theology FLoyp H. Ross 

A Turkish - English Dictionary, By H. C. Hony, with the advice of Fahir 
Iz. 2nd. edition, Oxford University Press, 1957, pp. xii and 419. $ 5.60. 

It is now a little over thirty years since the adoption by Turkey of 
the new alphabet based upon Latin characters. As was to be expected, 
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there was considerable confusion and no little uncertainty during the 
first decade of its use, with regard both to the spelling of old words 
and the introduction, spelling and use of new words. Turkish scholars 
and literary men and women are to be congratulated on the results 
achieved. Extremes, both radical and conservative, have been avoided. 

The 2nd edition of Hony’s Turkish-English Dictionary is a land- 
mark on the linguistic highway. The Ist edition appeared ten years ago. 
This 2nd edition adheres to the principle adopted in the rst and in the 
English-Turkish Dictionary, published by the same collaborators in 
1956, that the inclusion of common phrases and idioms is far more im- 
portant than large numbers of comparatively rare words. The authors 
deal most helpfully with the problems of phonetics, spelling and accent. 
Nor do they hesitate to criticize. They dub the dotless ‘1’ “ill-devised,” 
and speak of “a score of senseless innovations” in invented words and 
meanings. Being designed for easy use, this Dictionary avoids many 
details that would need to be noted in a more comprehensive work. 

Anyone familiar with the problems of printing such a volume must 
admire the care lavished upon this work. For example: a beginner 
looking up the word mutevazi will find it also with an undotted ‘1’. The 
presence or absence of the dot is the only difference between the 
words of totally different meanings. The reviewer has found no errors 
in the many words he has sampled throughout the volume. With 
thousands of Americans becoming more familiar with Turkish affairs, 
including the Turkish language, this excellent work should prove a 
most useful and popular tool. 

Boston, Mass. FRED FIELD GOODSELL 

The Names of Lebanese Cities and Villages with an Interpretation of their 
meaning: A Linguistic Study. By Anis Fraiha, the American University 
of Beirut, 1956, pp. 368/64. 

This is no book to review in the ordinary sense of the term. It must 
suffice to express thankfulness for a labor of love. The A.U.B. has 
done well to make it the twenty-seventh link in the chain of Oriental 
Publications. Professor Fraiha has set others an example of industry 
coupled with a sense of when to be reasonably certain in a verdict and 
when to suspend judgment. A first reaction is that what he has done 
for Lebanon may be done for the other Near Eastern lands where 
Arabic has been the language of the home and field these thousand 
years and more. If we are not taken back into the days before the 
flood for the understanding of some of the places familiar to residents 
and tourists in the country of the cedars, we can at least realise that 

this section of the Mediterranean world has scarcely known these past 

five millennia the direction of the next invasion — which means of 

course for this study that the armies of the east (and west) have left 

their traces in the name of seaside towns and mountain villages. We 

are not allowed to forget that Lebanon includes Phoenicia. If Greek 

words are not noted in Greek script, the sister languages to Arabic, 

Hebrew (Aramaic) and Syriac peep out on every page. 
Here is wide Semitic scholarship for all who want more authorita- 

tive guidance than often comes the way of seekers after historical 
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truth. We have found not once or twice that longheld theories of the 

origin of certain places were dissipated by perusal of Professor 

Fraiha’s pages. The particular pitfalls for the unwary are the words 

beginning with BA, where it has been all to easy to think that the BA 

represents BAIT something or other; sometimes it does! In fact the 

sixty pages of Bab-ul-BA, or the thirty about the place-names starting 

with ‘Ain, will be rewarding. For instance we (and doubtless others) 

have been put right over the etymology of Bhamdin, though happy to 

know that Brummana does enshrine the memories of the Semitic deity, 

Rimmon, in whose house Naaman the Syrian had been wont to wor- 
ship. Those who aspire to Old Testament scholarship these days and 
evince an interest in cognate roots will find that Arabic is the key to 
much that is misunderstood in Hebrew or other of the sister dialects. 
Perhaps we may add that preachers who choose an Old Testament story 
for their subject which has contact with “Syria” (as it was in those 
days) will be equally rewarded by looking up Fraiha as will the 
historically-minded in reading the notes on familiar places (Jubrayil 
or Jbayl). It was surprising to find but two place-names with an 
initial DAD though not so with the four under ZA all starting with 
the well-known Zahr, while the forty-six Mazra’s emphasize the popu- 
larity of the Parable of the Sower and the Seed. There are little notes 
too that attract attention and make for thought — that maces, shrine 
alike for pagan and monotheist is enshrined in Ndwis or that Hermes 
appears in Tel Irmiz and the “balm of Gilead” in Dabs. This work 
of loving erudition is no dry-as-dust compilation; it brims with the 
life of bygone ages. In the historical introduction Professor Fraiha 
discusses the relevance of Amorites, Canaanites, Phoenicians and all 
the rest to his quest, for it is the key to proper understanding and 
appreciation. 

Redhill, Surrey, England Eric. F. F. BisHopr 

City of Beirut: A Socio-Economic Survey. American University of Beirut, 
1954. 

This is a report on a competent enquiry into the manner of life of 
some tour per cent of the families of political Beirut (i.e. excluding 
the suburban areas). The basic questionnaire is reproduced in full and 
the procedure of enquiry explained. The substance of the report con- 
sists of seven chapters covering the composition of the households, 
education, housing, employment, income, etc., the statistics from which 
this information is drawn being included in an appendix of some 
140 tables. 

The picture which emerges is one of a community on the whole 
reasonably (by Middle Eastern standards) well housed, fed and edu- 
cated, but where a large number clearly lack economic security. Two- 
thirds of the families, for instance, occupy a flat of their own and the 
model number of rooms per family apartment is four (mean family 
size being 5.7). In addition, nine-tenths of the houses have electric 
lighting, piped water and their own kitchen and toilet; four-fifths were 
judged to be adequately furnished. 

On the other hand, the survey estimated that sixty-five per cent of 
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the families interviewed failed to achieve the annual income (assumed 
to be 5000 Lebanese Pounds = £ 556 sterling) necessary to maintain 
a minimum of health and decency. While twenty per cent of the total 
received only £ 167 p.a., the consequent poverty was mitigated by rent 
control so that twenty-seven per cent paid less than £ 22 rent p.a. At 
the same time, forty-five of the families interviewed admitted to being 
in debt, all but one tenth, however, to other members of the family. 
A notable feature of the chapter on savings and expenditure is the 

frequent reference to the distortion of the mean, caused by excessively 
large high or low categories. For example, four percent of the sample 
received thirty-six per cent of the income, while three per cent were 
responsible for over eighty percent of total savings, It is not surprising, 
then, that at the other end, forty-four per cent of the families had 
spent nothing at all on clothing during the previous month. 

Between the very poor and the very rich, however, there seems to 
be a substantial middle class — about one-third of the population, the 
survey estimates. It is unfortunate that such a comprehensive survey 
contained no query about religious affiliations, but presumably that, 
in Lebanon, would have been as explosive as it would have been 
revealing. 

Eric BAKER 

Ibn Khaldun’s Philosophy of History. By Muhsin Mahdi (George Allen 
and Unwin, London, distributed in the United States by MacMillan), 1957, 
PP. 325, price $ 5.00. 

Ibn Khaldiin’s is undoubtedly one of the dozen greatest names in 
the history of social thought and it is therefore natural that an age like 
ours should take a renewed interest in his writings. In recent years 
several excellent studies on various aspects of his life and work have 
been published, notably those by Walter Fischel and Sati al-Husry. 
However, for depth of understanding, for sympathy with the author’s 
way of thinking, and for comprehensiveness of treatment, Dr. Mahdi’s 
book is unrivalled. He has thoroughly immersed himself not only in 
the works of Ibn Khaldin but also in those of his Arabic predecessors 
and contemporaries — historians, philosophers and jurists —, is famil- 
iar with Greek and Latin philosophy and has produced a volume which 
is of the greatest value for anyone interested in Muslim thought. 

The book is divided into five sections. In the first, the life and times 
of Ibn Khaldiin are briefly but lucidly described, and an attempt is 
made to show in what ways the form and content of his work were 

shaped by external events. In the second section, entitled Philosophy 

and Law, a number of subjects are explored: The significance of the 

word ‘ibar in the title of Ibn Khaldiin’s History, and the light it sheds 

on his understanding of the function of historiography ; the relation of 

philosophy to other branches of knowledge ; the division of society into 

“the few” and “the many”, and its implication for scholars; and, as 

might be expected from one who had studied under Leo Strauss, the 

author of “Persecution and the Art of Writing,” an interesting psycho- 

logical and sociological analysis of Ibn Khaldiin’s style. The third sec- 

tion deals with Ibn Khaldin’s discussion of the nature and method 
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of historiography and of the nature of the “new science of culture” 

and its relation to other sciences. There follow two sections devoted to 

the subject matter, problems, principles and methods of the science of 

culture; these cover Ibn Khaldiin’s views on sociology, politics and eco- 

nomics. Here Dr. Mahdi is stepping on well-trodden ground, but he 

has some important contributions to make, especially regarding the 

relation between the régime of Law and the rational régimes. The book 

closes with a brief Summary and Conclusion and with a well planned 

but not so well executed index. 
The only criticism this reviewer would make concerns one aspect of 

Dr. Mahdi’s approach. He rejects “interpreting them (i.e. Ibn Khal- 
diin’s conclusions) as the product of an unconscious desire to create a 
‘positive’, ‘historical’ or ‘truly scientific’ science of society” or studying 
him “as a ‘precursor’ of modern social science.” His aim is to show 
that Ibn Khaldiin was essentially a medieval Muslim thinker, not a 
modern Western one. In this he succeeds brilliantly, but in the process 
loses sight of the universal significance of Ibn Khaldiin; his very 
emphasis on placing the author in his environment precludes him from 
asking some of the really important questions. For example, when 
discussing Ibn Khaldiin’s economic or sociological theories it is surely 
relevant to inquire how they compare with those of the present day. 
But then, as C. S. Lewis points out in the ‘““Screwtape Letters’: “when 
a learned man is presented with any statement in an ancient author, 
the one question he never asks is whether it is true.” But this criticism 
is certainly not intended to detract from the value of what is a path- 
breaking, erudite, intelligent and very well written book. 

Columbia University, New York CuarRLeEs IssawI 

The Dissolution of Muslim Marriages Act. 1939. By K. N. Ahmed, Legal 
Publications, Karachi, 1955. pp. 119 plus XLVII. Price 15 Rs. 

In a commentary on the Dissolution of Muslim Marriages Act, 1939, 
much to be welcomed, Mr. K. N. Ahmed has gone through the Act 
clause, by clause, analysing, explaining, discussing and occasionally 
criticising terms. The great part of his views will almost certainly com- 
mand general agreement and there is little of substance to which excep- 
tion can be taken. Perhaps it should, however, be observed that it is 
difficult at times to reconcile his repeated assertion that “it would be 
entirely wrong to consider (the Act) in the nature of anything like an 
advance on the original Islamic law,” seeing that the movers of the Bill 
had “not tried to advance from the 7th century, but they are trying 
to show what was the law of the 7th century,” with the detailed com- 
parisons between some of the provisions of the Act and those of the 
pure Shari‘ah in which he also — and justly — indulges ; that he some- 
times blames the practice of the courts in India for defects in the law 
which are really attributable to the jurists of the classical text-books ; 
and that he seems occasionally to err—and still more often to be 
inadequately informed — in regard to the doctrines which he attributes 
to “Shafai,” “Hambal” (sic) and the other Imams. But these are minor 
blemishes in a book which is almost everywhere useful and in places 
very good. 
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Incidentally, a former pupil of mine, Mr. A. S. Salam, recently 
wrote a dissertation for the London LL.M. degree on precisely the 
same subject, and arrived — in general — at very similar conclusions. 

School of Oriental and African Studies 
London University J. N. D. ANDERSON 

Etude Descriptive et Comparative du Gafat (Ethiopien méridional). By 
Wolf Leslau, Collection linguistique publiée par la Société de Linguistique de 
Paris, LVI, Paris. Librairie C. Klincksieck, 1956, pp. XX & 277, 2 cartes, 
Price: 2,200 frs. 

This publication is a well-organized report on work in progress. 
After a statement on the previous work on Gafat (Bruce’s translation 
of the Canticles from Amharic into Gafat, late eighteenth century ; 

Beke’s vocabulary of about 400 words, 1845; the few reproductions 
of the above two; the author’s translation and analysis of Bruce’s trans- 
lation: Gafat Documents, New Haven 1945) the author tells the story 
of his search for speakers of the language. It had been supposed that 
Gafat was now extinct, but Aleqa Tayye’s History of Ethiopia, 1927, 
affirmed that the native speakers still used the language in their home 
situation. So Leslau decided, during his sojourn in Ethiopia in 1946-47, 
to look for these native speakers. 

Through the interest of the Governor of Godjam and his assistants 
and the aid of the Secretary of Burié, four speakers of Gafat to 
serve as informants were located in Womberma. Leslau worked several 
days at Burié with one of them, a monk of Mabal Kidana Mahrat, 
and then brought the three others, a woman and two men, all of them 
past the age of sixty, to Dabra Margqos. 

After some weeks, because of the fatigue of his informants and of 
himself, he had to give up his investigation. During his next stay in 
Ethiopia, in 1950, he found that one of his previous informants had 
died and the others could not come to join him. Nor could he then go 
to Womberma. Since it seemed that there would be no opportunity in 
the near future to continue the work, and as the speakers of Gafat 
are becoming ever fewer, he decided to publish the material that he had. 

The text presents an analysis of the materials of phonology, mor- 
phology, syntax. Further work might clear up some obscurities in the 
phonology, such as phonetic variations among front and central vowels 
or the extent of dissimilation, and in the morphology by filling in gaps, 
such as that left in the list of pronominal forms suffixed to verbs. Con- 
tinuous text, the lack of which Leslau has noted, would be very helpful. 

The one page on syntax (listed as two and misnumbered in the table 

of contents) gives only a résumé of some details of order which have 

been covered in the section on morphology. 
The nearly 800 words and expressions of the vocabulary are listed 

in Leslau’s choice of alphabetic order by consonants in Gafat. They 

are, after the translation into French, followed by related, or possibly 

related, forms in other Ethiopian languages, both of Semitic and 

Cushite families, and in other Semitic languages where a relationship 

to word or root is apparent. A number of words usually found in even 

a short vocabulary list are missing, such as those to indicate a color 
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system and some of those to name parts of the body. Then there is 
just one expression having to do with the people’s religious life: 
misgali ammayalalho amat-balé y balas (feast-of-the-Cross more-than- 
all feasts is-important) and this ‘“‘sentence’’ is used once as an illustra- 
tion of totality, once to illustrate the imperfect and once to show the 
“preposition” amma in comparison. The fact that the investigation was 
conducted in Amharic with informants removed from their home situa- 
tion may have affected to some extent their response. 

In the sixteen pages of conclusions the author gives a summary of 
the comparison of Gafat with other Ethiopian languages and a list of 
the characteristics peculiar to Gafat. These individual traits show Gafat 
to be a separate language among the languages of the Ethiopian com- 
plex. Leslau classifies it as a South-Ethiopian language and tentatively 
concludes that it is closest to Aymellet which is its southern projection. 

However incomplete its materials, and with whatever gaps, Leslau’s 
present work on Gafat adds a valuable contribution to the studies of 
the language situation of Southern Ethiopia. 

Hartford Seminary Foundation FLora L. SHEPARD 

Islam and the West. Proceedings of the Harvard Summer School Conference 
on the Middle East, July 25-27, 1955. Edited by Richard N. Frye, Mouton 
and Co., The Hague, Netherlands, 1957, pp. 215, 15 guildres. 

It is good that this group of Harvard Summer School lecturers have 
been able to reach a wider public through the printed page. Four coun- 
tries were chosen for study — Egypt, Turkey, Iran and Pakistan. All 
are important to the understanding of our current world situation. The 
lecturers, of several nationalities, are all bearers of names familiar to 
orientals and orientalists. We wonder, however, whether some lecturers 
might have had cause to change their tune, had the inauguration of the 
Baghdad Pact and its repercussions been more fully in the picture at 
the time of the Conference. 

After the introduction by Dr Richard N. Frye, “The Problem of 
Muslim Nationalism” was considered by Professor G. E. von Grune- 
baum, followed by a commentary thereon by Professor William Thom- 
son. A couple of quotations must suffice. Dr Grunebaum remarks: “the 
consensus of the pious of the last three or four generations seems 
agreed to consider nationalism within Islam a scourge not known prior 
to Western expansion,’ while Professor Thomson declares: “Arab 
nationalism was also in the beginning a simple longing for freedom fed 
by a deep-seated hatred.” 

Turkey has three chapters each of them revealing and useful, dealing 
with the background, the all important years when secularism made 
itself dominant in the political development and then the more recent 
religious changes. Dr Howard A. Reed contributes a well documented 
discussion (surely elaborated post-conferentially) of the trends in con- 
temporary Turkish religion. Egypt is dealt with by Drs Osman Amin 
and Kenneth Cragg, the former limiting himself to the life and leader- 
ship of Muhammad ‘Abduh, who died in 1905, leaving a whole half 
century to the latter. It may be that this concentration of Arab ex- 
ponents of this theme on ‘Abduh is itself significant, for since his 
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death there has been no comparable leadership in the strictly theo- 
logical realm and he stands rather as a pioneer without a worthy suc- 
cession. None the less Dr Cragg analyses this and other features of 
the Egyptian intellectual half century past, under the guiding concept 
of the Islamic niyyat, asking what has been the intention of this 
‘modernism’. Such a question is surely a fitting prelude to any assess- 
ment of accomplishment. 

Iran likewise has two exponents. The commentator, agreeing that 
Islam is not so ‘monolithic’ as is sometimes assumed, remarks, with an 
insight true for other faiths beside Islam, that “a revitalization of 
religion cannot be accomplished simply by deciding that it is needed.” 
He continues: “If in a more distant future there should occur such a 
rebirth, the chances are it would transcend Islam in the same sense in 
which once upon a time Christianity transcended Judaism.” A states- 
man of international repute, Sir Zafrullah Khan, handled ‘The Inter- 
Relation of Religion and Government in Pakistan.” His was the 
longest oral contribution of the whole conference, so that there is no 
commentary. This is the more unfortunate since the theme of religion 
and statehood is Pakistan is so large and so crucial a debate and an 
enterprise. 

Redhill, Surrey, England Eric F. F. BisHop 

The Holy Qur’an, Arabic text and translation. By the late Maulawi Sher 
Ali, The American Fazl Mosque, 2141 Leroy Place, N.W. Washington 8, 
D.C. U.S.A., 1955, pp. 639 and index. 

The production of this work is admirable and the publishers are to 
be congratulated on a clear type, fine format and excellent workman- 
ship. The edition, with its long introduction, will also serve as a useful 
and convenient source book for the teachings of the Ahmadiyyah Com- 
munity, centred at Rabwah, West Pakistan. 

It is just this second virtue which makes the problem for a reviewer, 
since it is very clear that the special doctrines and, in some senses, 
pleading of the Ahmadiyyah interpretation of Islam have entered 
seriously into the rendering of the text. What is one to make, for 
example, of Surah vii. 158: “Al-Nabi al-Ummi” here translated: “the 
Prophet, the Immaculate One”? “Ummi” has no such connotation in 
general discussion of this highly important and intriguing phrase. 

Similarly, in Surah v. 111, one finds a curiously tendentious render- 

ing of the phrase: “wa idh kafaftu Bani Isra*il Sanka” — “when I 

restrained the children of Israel from putting you to death;” rather 

than: “how I protected you from the people of Israel...” There is a 

similar improper interpolation in Surah viii. 6. (Incidentally it may be 

noted that the verse numberings here in this translation are, with the 

exception of Surah ix, one verse ahead of the standard edition, owing 

to the fact that the publishers have accounted the Bismillah, at the 

head of every Surah save ix, as one verse.) 
There are numerous other doubtful translations which suggest the 

English version should be treated with considerable caution: 11. 103: 

“shayatin” as “rebellious men” ; iii. 194: “dhuntb” as “errors” ; iv. 172: 

“rith” as “mercy” (in the same verse the translators interpolate the 
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words “a fulfilment of...” before the word “Kalimatuhu” — “His 
(God’s) Word’). In Surah v. 83, the word “Qissisin” is translated 
“savants” (?) Likewise, in Surah iii.56 we have the words—“a 
natural death” unwarrantably inserted after the words, addressed to 
Jesus, — “We will cause thee to die.” 

Mistranslations, or renderings that mystify, will be found in il. 27, 
62, 72, 92, II4, 153, I9I-195, 227: in ili. 15, 182, 184: in iv. 44, 158; 
in v.71, 98; in vii. 164: in viii.13, 56: in x.88, and elsewhere in 
plenty. There are also a number of literalisms which do not read very 
intelligibly in English: e.g. ii. igo — “‘and it is not righteousness that 
ye come into houses by the backs thereof.” (In the verse following, 
why is “aggressors” changed to “transgressors ?”) Also: 111. 267: “Does 
any desire that there should be for him a garden of palm trees etc.” 
And Surah x. 21: “The unseen belongs only to Allah. So wait: I am 
with you among those who wait.” This literalism obscures the sense. 
Should it not rather be: “The unseen is God’s, wait if you will, I am 
waiting too,” implying that the future will surely vindicate the Prophet. 

These points are not listed in any desire to be hypercritical. It is 
highly to be desired that there should be a number of Muslim under- 
takings in Quranic translation, so that the non-Muslim world may 
authentically understand how the Islamic reader apprehends it inwardly. 
But it is just this hope that makes regrettable the very conspicuous 
failure of this edition to render the sense in this authentic way. It may 
be that a later edition will take up some of the issues involved, so that 
the wide stretches of well-presented and unexceptionable translation 
here may be rid of elements which must continue to give pause to 
informed readers, if they are allowed to remain. 

The Introduction to the Translation covers familiar ground and 
summarises at length the main teachings of the Ahmadiyyah Commu- 
nity, its attitude to the Biblical Scriptures and to the Quran. While 
the section on “Ahmad, the Promised Messiah,” is a very short con- 
clusion to the Introduction, the whole approach is made from within 
the philosophy of his teachings. There is a depressing crudeness or 
superficiality about the discussion of those items of Christianity which 
call for treatment in the Introduction. This is not least the case on 
PP. 149-151 in the passage that has to do with the relation between 
forgiveness and the death of Jesus. The final impression left by these 
passages on the Christian reader is one of yearning for an authentic 
awareness of the Christian faith on the part of Quranic students. For 
such an awareness would deeply affect, perhaps revolutionize, their 
criteria of what calls for comment in any Introduction to the Holy 
Qur’an that found it necessary to engage in detailed discussion of 
Christian meanings. Christianity and the Quran cannot be fruitfully 
confronted with each other, save on the fullest basis of adequacy to 
each. Such a basis is not provided by this Introduction. 

It represents an effort notable in its intention, but we could have 
wished it a more commensurate attainment. 

Jerusalem, Jordan KENNETH CRAGG 
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Political Theory and Institutions of the Khawarij. By Elie Adib Salem, 
Baltimore, the Johns Hopkins Press, 1956, pp. 117, $ 3.00. 

A well documented work in the Johns Hopkins series in historical 
and political science. The author is clear that it was the Khaw4rij who 
“first warned that words without deeds were of no value.” The con- 
tents of the work are ample evidence of this conclusion. After a 
historical introduction there are chapters dealing with the Sects, the 
creed, the theory of the state, juridical and social theory and the con- 
cept of Jihad. There are a few interesting references to Christian 
parallels and the bibliography is sound. It is perhaps well to be re- 
minded that this present generation has no monopoly of extremists. 

A Manual of Lebanese Administration. By G. Grassmuch and K. Salihi. 
American University of Beirut, 1955. 

The authors describe in detail the administration of Lebanon under 
the French Mandate, after a brief notice of Ottoman days. There 
follows a narrative of the struggle of the Lebanese to obtain final and 
complete control of the administrative machinery. The number of 
government departments doubled in the years 1933 to 1955. The total 
estimate of government expenditure increased from £ L. 4 million to 
£L. 137 m. The manual contains a brief description of the statutory 
responsibilities and structure of each Ministry with an analysis of the 
hierarchy of authority. There is a selected and annotated bibliography. 

Moses and Egypt. The Documentation of the Motion Picture. By Henry S. 
Moerdlinger. Introduction by Cecil B. de Mille, University of Southern Cali- 
fornia, 1956, pp. 202. 

Those who have seen the film will be interested in this discussion 
of its production and of the sources used. The latter include of course 
the Book of Exodus, other Old Testament writings and Josephus, as 
well as a few Quranic references. There are only two bare allusions 
to the New Testament, despite the fact that Moses figures so fre- 
quently in the Gospels and Epistles. (Incidentally “dragoman’ is not, as 
here asserted, an Arabic word.) There are fascinating discussions of 
matters ancillary to film production, transportation, buildings, per- 

fumes and costumes. Now we have had Moses, why not Joseph? 

From Iran to Morocco. A selected and Annotated Bibliography of North 

Africa and the Near and Middle East, compiled by Kenyon E. Moyer, 
Missionary Research Library, New York, 1957, pp. 51. 

Classified regionally this is a most useful and compendious biblio- 

graphy of the areas involved. There are a few errors (e.g. p. 3 ‘Antiya’ 

for ‘Atiya’ and ‘Wilfrie’ for ‘Wilfred.’ But the author is to be com- 

mended on his service to scholarship and to students, both for his col- 

lection and the incisive comments he makes on the contents of the 

works listed. 

343 
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Mélanges. Institut Dominicain d’Etudes Orientales du Caire. Vol. 3, Dar al- 

Maaref, Caiso, 1956, pp. 401. 

Larger even than its worthy predecessors, Volume 3 of Mélanges 
presents a carefully documented study of Ramadan, its observance and 
popular meaning, as studied in Cairo, 1956 by Fathers J. Jomier and 
J. Corbon. Father Anawati devotes some ninety pages to a full cata- 
logue of old Arabic texts edited in Egypt in the years 1955 and 1956. 
The most spacious contribution is that of Father S. de Beaurecueil who 
discusses manuscripts in Arabic, Persian, etc., preserved in libraries 
in Afghanistan. With its news of cultural developments and events, 
Mélanges offers impressive proof of the quality and range of the 
Institute from which it comes. 

Al Adab wa-l-Hayat. By Salamah Misa, Cairo, 1956, Dar al-Nashr al Mis- 
riyyah, pp. 160. 

The wellknown author of Tarbiyat Salamah Misa, a notable Egyp- 
tian autobiography, here presents a selection of random reflections and 
articles, dealing with youth, education, religion, literature and psycho- 
gy, being a re-issue of a series of articles first produced in 1929 fol- 
lowing the author’s sojourn in Europe. He has, however, omitted some 
of the more dated themes and added seven new topics. His thoughts 
bear all the marks, and the weaknesses, of the theory of evolution 

Middle East Crisis. By Guy Wint and Peter Calvocoressi, A Penguin Special, 
London, 1957, pp. 141, 2 shillings. 

In the speed of its production, its brevity and incisiveness, this little 
book is remarkable. “Nationalism, economics, military strategy, are the 
terms in which the crisis has to be grasped” it declares. There will be 
less quarrel with this than with the rest of the sentence: “... religion 
and culture enter only secondarily.” (p. 17) Within these limits the 
authors present a lucid and damning picture of misguidedness and 
ineptitude, in which the facts are allowed to speak for themselves with 
a minimum of rhetoric. Indeed at times the indictment is almost too 
dispassionate (“Statesmen must not be presumed to be always sen- 
sible”, p. 107, seems a rather modest warning in the light of the dis- 
cussion.) The obvious point is made that fundamentally the security 
and freedom of the Suez Canal depends upon Egyptian goodwill. “In 
the absence of an army of occupation the ruler of Egypt can always 
close the canal whether it is internationalized or not.” (p. 120) Hence 
the folly of all efforts to force acquiescence in guarantees, to the 
neglect of their foundation in mutual interest. Middle East Crisis is 
indeed multum in parvo, sed calamitas non parva est. 

There is one curious point about the map of Israel which seems to 
give the Jordan River from Galilee to the Dead Sea as the “present 
frontier of Israel.” Is this a slip or a wish? It should read: “Former 
Frontier of Palestine.” It is oddly suggested on p. 124 that “there is a 
case for the surrender by Jordan of the Jordan salient.” Whose case? 

Allahu fi-l-‘Ilm al-Hadith. By ‘Abd al-Razzaq Nifal, Cairo, Maktabat Misr, 
1957, Dp. 258. 

The author seeks to demonstrate that the Qur’an is not merely a 
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book of surpassing literary excellence and of legal and sociological 
guidance, it is also a source book of science. He bases himself on the 
close relation between contemporary scientific teachings and the con- 
tent of Quranic revelation. It is commended by Dr, Husain al ‘Arif 
as worthy of translation into other languages to show how the Qur?4n 
miraculously contains truths which have only come to the light of 
science in this atomic age. 

The book offers an interesting, but not unique, example of one 
school of current Quranic exegesis, aspiring to obliterate any suspicion 
of antipathy between science and faith, on the basis of revelation’s 
prescience. 

Kitab al-Sultk li-Ma‘rifat Duwal-al-Muluk. — 2 parts, edited by Dr Muham- 
mad Mustafa al-Ziyadah, Cairo, 1957, Part 1, pp. 261; Part 2, pp. 658. 

The Professor of Medieval History at the University of Cairo, 
offers a second revised edition of the famous Chronicle of Al-Magqrizi, 
under the auspices of the Committee for Authorship, Translation and 
Publication. It covers the years 704-728 A.H. The text is carefully 
annotated with numerous footnotes and historical references and critical 
apparatus. 

Al-Islam wa-l-Jihad. Various contributors. Broadcast selections Ministry of 
National Guidance, Cairo, recent date, pp. 143. 

An interesting example of the published literature of the Egyptian 
State broadcasting authority. Six distinguished speakers including the 
Minister of Religious Affairs, Hasan al Baqtri, Drs. Ahmad al San- 
htri and Mahmiid Shaltit, discuss in popular manner some of the 
contemporary implications of Jihad. The Jihad actually begins with 
the Hijrah and means sacrifice and devotion in the cause of the nation. 
The prophetic message is discussed in its relation to military prepared- 
ness. There are addresses on the meaning of revolution and liberation, 
the defense of truth, the feminist struggle in Islam and finally the 
duty of facing life with cheerful resolution. 

Ma¢ al-Kutub. Sahir al Qalmawi, Broadcast selections, Ministry of National 
Guidance, Cairo, recent date, pp. 157. 

The broadcaster discusses various notable Arabic books, beginning 
with ‘Abd al-Nasir’s Falsafat al-Thawrah and including such volumes 
as Nis@ al-Nabi by Bint al-Shati, Reflections on Politics by Taufiq 

al Hakim. There are several reviews of books dealing with the role of 
woman in contemporary Islamic society and with problems of demo- 
cracy and Arab nationalism. These themes predominate but there are 

one or two literary and philosophical topics. One contributor, Dr Mah- 

miid Qasim (p. 115) reports the receipt of over 30 publications in 

one month from Pakistan alone. He who proposes to live “ma* al- 

kutub” in these days must prepare for over-population. In one sense, 

then, the resumé, or the digest, is welcome, but in another it is simply 

another ‘mouth’ to be — listened to. 

23 



NOTES OF THE QUARTER 

Religion and Turkish Politics. On the eve of expected announce- 
ment by the Menderes Government that the Grand National Assembly 
will be dissolved eight months early in Turkey and general elections 
held this fall, the issue of the separation of “church” and “state” has 
flared into the news. 

The Government’s Department of Justice recommended that a village 
imam, living in the Aegean region of Turkey, be pardoned from a 
six-month prison sentence levied against him because he told his 
listeners during a religious instruction session that, among other things, 
it was a “sin” not to go to Democratic Party meetings. He was arrested 
and found guilty of violating Turkey’s law which makes it a crime to 
mix politics and religion. 
When the ruling was announced in the Grand National Assembly, 

Ismet Indnii, the Grand Old Man of Turkish politics, and leader of 
the opposition Cumhuriyet Halk Partisi rose and delivered a scorching 
speech reminding the country of the role of reactionary religious leaders 
in opposing the rise of the Atatiirk Revolution. In making this speech, 
Indnti broke the “unofficial” truce he had made with the Democratic 
Party. From March until June, Indnti had refrained from heated 
criticisms of the government. 

This issue took on added significance because, with elections sche- 
duled to be called early, parties were lining up to seek issues. The par- 
don of the imam was understood by many to be an attempt to win 
local favor by playing on religious convictions. But the Grand National 
Assembly, even with its heavy government majority, refused to take 
the part of the Ministry of Justice or the local Aegean politicians, and 
the pardon was turned down. 

Jerrymandering is an old political device which is a favorite trick 
of governments in power. When the Menderes Government won in 
1954, it found ways and means of softening political opposition in the 
Central Anatolian state of Kirsehir, which voted strongly for the Cum- 
huriyet Millet Party, by moving the capital from Kirsehir to nearby 
Nevsehir. But as new elections drew near, the Government, smarting 
under the constant criticism of those who remembered, decided that 
both Nevsehir and Kirsehir could be states. They divided the old state 
between the two. Boliilbag1, head of the Millet Party, colorful orator 
and sharp tongued critic, cried “politics,” and while Indni was leading 
the Halk Party toward a policy of moderation, he took his small party 
out on a vigorous campaign of opposition. In early July his anger 
caught up with him, During a debate in the Grand National Assembly 
he said things that angry men often say. The Government immediately 
sought revenge. Under Turkish law, which vests supreme power in 
the hands of the legislature, the Government controlled legislature 
appointed a commission to investigate his action. They found that the 
Millet Party leader had displayed conduct unbecoming a member of the 
assembly ( a form of censure like the Senate gave the late Senator 
McCarthy) and thus his legislative immunity was taken away. The 
legislature ruled his immunity did not hold at the time when he made 
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his angry attack on the Government. Thus he was liable for prosecution. 
He was arrested and jailed. At the time this was written, he was await- 
ing trial. 

Dean Fevzioglu, political science professor, who was dismissed last 
fall because he criticized the Government in a speech to the students 
and faculty of the Ankara University Faculty of Political Science, has 
entered directly into Turkish politics. In June, he joined the Halk 
Party, and has become the “brain trust” head, travelling with Kasim 
Gulek, secretary and actual leader of the party. He has taken a central 
role in preparing the legal cases for opposition newspapers and news- 
papermen who are under trial for the violation of the Turkish 
Press law. 

Education in Saudi Arabia. The Ministry of Education has an- 
nounced the opening of a night school in Riyad in which Arabic and 
English typing will be taught. The Ministry has developed three schools 
in Jiddah to combat illiteracy. Anti-illiteracy schools have also been 
opened in the town of Bani Farwah and in Al-Rass. In March twenty- 
five orphanages were reported completed and opened in the Kingdom. 

The 1957 state budget makes provision for the construction of fifty 
schools under the Ministry of Education for SR 22 million and for 
an expenditure of over SR 19 million for hospitals and clinics under 
the Ministry of Health. The Ministry of Defense and Aviation will 
receive SR 40 million, while the sum of SR 60 million is allocated for 
the Holy Mosque in Mecca. 
A local writer on the subject of “Orientalism” in the March 16, 

1957 issue of the Mecca weekly Al-Hir@ deplores the fact that with 
a few exceptions there is no “occidentalism” in the Arab world, no 
scholars, that is, who study the West in the same way that the West 
studies the East. 

The March 10, 1957 issue of the Riyad weekly Al-Yamdamah' con- 
tained an article on “work” in which the writer called on idle persons 
to seek work, especially in the professions and crafts. He said: “We 
chose to be lazy... and so foreigners have swarmed our country un- 
covering its wealth and deservedly reaping the harvest... Is there no 
one who can learn from them? Can no one think and find out things 
as they do?” 

Refashioning Baghdad. A master plan with a twenty year program 
has been developed for the capital of Harin al-Rashid. A London firm 
of architects has submitted proposals to the municipality of Baghdad. 
They include a projected Government and also a civic Center and a 
scheme for the University of Baghdad. A wide double highway is to 
be driven through the heart of the old city, part of it being already 
complete. It is hoped in time suitably to house the ‘shack’ population 
which has more than doubled during the last ten years. 

The drainage scheme necessary as part of these development is 
calculated to cost some 25 m. dollars. Oil revenues, eighty per cent of 
which are in Government hands, will be drawn upon for the immense 

costs of the whole development in the capital city. It is intended in 

terms made possible by 20th century technology, to refashion the 
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‘Abbasid majesty of Baghdad. Perhaps Flecker’s Baghdadi barber, 
Hassan, might, however, be forgiven for wondering whether the result 
was in the spirit of his words: “We are the pilgrims Master; we go 
always a little further.” 

North Africa. A Tunisian economic mission has gone to Ghana 
and Nigeria to study the possibilities of establishing commercial ex- 
changes with these two countries. Tunisia expects to purchase from 
Ghana and Nigeria most of the tropical produce which she has hitherto 
imported from French West Africa, the Cameroons and Togo, in 
exchange for textiles, salt and cement. 

Before his deposition the Bey of Tunis signed a decree providing for 
the creation of the office of Grand Mufti of Tunisia. The function 
of the Mufti will be to preserve religious and moral ideals, to preside 
over religious ceremonies, to safeguard the holy traditions and super- 
vise the “imams”, and to receive converts into Islam and issue cer- 
tificates to them. 

It is reported that more than one hundred thousand Algerian refu- 
gees have crossed over into Tunisia during the past year, creating a 
refugee problem for which Tunisia has solicited help from the United 
Nations. 

Oil found in the zone of Edjele of the Algerian Sahara is cal- 
culated to yield annually up to five million tons. The problem now is 
the movement of the oil by pipe-line either direct to an Algerian Me- 
diterranean port, a distance of some 1,700 kms., or to Tripoli, some 
700 kms. away. Undoubtedly the discovery of oil in this region will be 
one of the determining factors in the policy followed by France with 
regard to North Africa. 

Islam in Russia. ‘Abdul Latif Pulatov, writing in “The Muslim 
Review” for January 1957 (Madrasat-al-waizeen, Lucknow), insists 
that Muslims in the Soviet Union enjoy religious freedom, in spite of 
the assertions of the outside world to the contrary. “But facts are 
stubborn things and lies, as is known, have short legs. Numerous dele- 
gations from India have often visited the Muslim Religious Board for 
Central Asia and Kazakhstan, as well as other Muslim centres of the 
USSR. They talked to Mufti Ishan Babakhan, Imam of the Moscow 
mosque and other prominent leaders as well as ordinary Muslims in 
the USSR. They met Muslim believers in numerous mosques during 
services and actually saw the absurdity of the assertions regarding the 
absence of the freedom of religion in the Soviet Union.” (p. 13) The 
writer states that in the Soviet Union the total number of Muslim 
exceeds fifteen million (p. 16). The Fast of Ramadan may be ob- 
served, if the Muslims so desire. The writer goes on to say that there 
are sixteen cathedral mosques functioning regularly. The numerous 
local holy shrines are visited by the faithful. Religious literature is 
produced. The Quran is now being printed in Tashkent. The Muslim 
clergy (sic) are being trained in Bukhara. 

Whatever the actual situation may be, one may conclude from this 
report that the desire for religious expression is alive, and the very 
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defense of one’s position in the face of contradictory statements is an 
indication of the intention to hold fast and survive. Also the author’s 
comments reveal the presence of an inner sense of unity binding the 
Muslims of the Soviet Union to those of India. 

Washington, D.C. Islamic Center. The official opening of the 
Islamic Center in Washington, D.C. on May 23, 1957, was attended 
by high government officials and representatives of many organiza- 
tions. Participants in the program were envoys of Afghanistan, Egypt, 
Indonesia, Iran, Iraq, Jordan, Libya, Morocco, Pakistan, Saudi Arabia, 
Sudan, Syria, Tunisia, Turkey and the Yemen. The Director of the 
Center Dr. Muhammad al-Bisar, recited the Qur°an. 

The Islamic Center, begun in 1949 and completed in 1956, consists 
of a Mosque, a library, a museum and a lecture hall. It was sponsored 
and financed by the governments of fifteen Muslim nations. Its con- 
struction was supervised by a Muslim of Washington, Mr. A. J. 
Howar. According to the official press release: “The completion of 
the Islamic Center in Washington, the first institution of its kind in 
the United States, indicates the importance of Islam in the world today. 
The spiritual creed of five hundred million people, from Morocco to 
Indonesia, now joins its sister faiths, Judaism and Christianity, in the 
community of worship in the nation’s capital. The Islamic Center 
functions as a place of prayer and culture. Its basic purposes include 
a program for meeting the spiritual needs of Muslims in the United 
States, and in inviting Americans to an understanding of Islam through 
lectures, art, philosophy and literature. The Islamic Center, at the 
corner of Massachusetts Avenue and Belmont Road in northwest 
Washington, stands as a living symbol of alliance between the Crescent 
and the Cross, and as a symbol of cooperation among the Muslim coun- 
tries of the world.” 

Women inIslam. In February 1957, two Turkish women lawyers 
won the distinction of being the first of their sex to be elected full 
members of the Council of State, which is the highest arbitrating body 
of the land. They are Mrs. Sukran Esmerer, a 1937 law graduate from 
Ankara University, and Mrs. Nezehat Marti who graduated from law 
school in 1935. Miss Ulku S. Aran, daughter of a Colonel who is him- 
self a veterinary surgeon, is the first woman to graduate from the 
Military School of Medecine. 

The March 23, 1957 issue of Al Hira’, a Mecca weekly, published 

an article on “The Rights of Women,” in which the writer said: “In 

some Arab countries women receive a considerable amount of formal 
education and have achieved their full right of appreciation and respect.” 
He then went on to criticize the custom of arranging marriages for 
girls without their consent and to remind husbands of the restrictions 
under which their wives are obliged to live. “It is the duty of the hus- 

band,” he continued, “to appreciate his wife’s situation and her troubles. 

He must have consideration for her feelings and should sympathize 

with her since she is a human being, too, and has rights as well as 

obligations.” 
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Leadership in Africa. Vice-President Nixon of the U.S., on the 

completion of his visit to Morocco, Ghana, Liberia, Uganda, Ethiopia, 

Sudan, Libya, Italy and Tunisia in February and March 1957, in- 

cluded in his report to President Eisenhower the following statements: 
Africa is producing great leaders, dedicated to the principles of in- 

dependence, world responsibility and the welfare of their peoples. Such 
men as the Sultan of Morocco, Prime Minister Nkrumah of Ghana, 
President Tubman of Liberia, the Emperor of Ethiopia, and Prime 
Ministers Abdullah Khalil of the Sudan, Ben Halim of Libya and 
Habib Bourguiba of Tunisia, certainly compare most favorably with 
the great leaders of the world. Nor should one omit King Idris of 
Libya, whom I unfortunately missed seeing on this trip because of an 
engine failure, but whose wisdom and statesmanship I remember most 
vividly from my previous trip to that country in 1953. These are all 
men who command respect beyond the borders of their own country. 
They are backed up by other equally dedicated leaders who have much 
to contribute both to the problems of their own countries and to those 
which plague the world today. 

The United States must come to know these leaders better, to under- 
stand their hopes and aspirations and to support them in their plans 
and programs for strengthening their own nations and contributing to 
world peace and stability. To this end, we must encourage the greatest 
possible interchange of persons and ideas with the leaders and peoples 
of these countries. We must assure the strongest possible diplomatic 
and consular representation to those countries and stand ready to con- 
sult these countries on all matters affecting their interests and ours. 

Arabic Literature. The attention of readers of The Muslim World, 
especially those interested in Arabic literature, is drawn to two articles 
published in Islamic Culture for January and April 1957 (by the 
Islamic Culture Board, Hyderabad-Deccan), entitled ‘Characteristics 
of Arabic Literature from the Beginning to the End of the Umayyad 
Period.” These are an “English translation of one of the most inter- 
esting literary remains of Ignaz Goldziher (1850-1921), Professor of 
Semitics in the University of Budapest, Hungary” by Professor Joseph 
Somogyi, Ph.D., D.Sc., Budapest, one of the last pupils of Goldziher. 
The text used for this translation is the original Hungarian manuscript 
conserved in the Hungarian Academy of Science. The translator has 
enlarged the work with additional data, indicated the Muslim and 
Christian dates, and written a fourth chapter on the Qur°an. Of special 
significance is the fact that this work, published under the title “Short 
History of Arabic Literature” was “approved by the orthodox Muslim 
theologians of Bosnia and Herzegovina and has been ever since used 
by the Muslim grammar schools and teachers’ colleges in those pro- 
vinces.” 

Miscellanea. In Peking an Institute of Islamic Theology is being 
built. The style of the edifice is typically Islamic, with dome, place of 
prayer for six hundred people and a building of five floors to serve 
as dormitory and refectory for students. 
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The American Islamic Educational Society, 475-A First St., Brook- 
lyn 15, N.Y. has announced the sale of Greeting Cards for festivals 
portraying views of Muslim holy places and landmarks, the proceeds 
of which are intended to support “the Sunday School” for Muslim 
children located at the above address. 

The Arab Language Academy (Cairo) has offered a prize of LE 150 
for the best writer of short stories in Egypt and the Arab countries, 
the last date for accepting stories to be Dec. 31, 1957. 

Definite plans are taking shape for the creation of the Saudi Uni- 
versity with the expert advice of ‘Abd al-Wahhab ‘Azzam, former 
Egyptian Ambassador to Saudi Arabia and at present adviser to the 
Saudi Ministry of Education. It appears that the School of Arts and 
the School of Sciences will be established first. The School of Shari‘ah 
Law already exists and will be amalgamated into the University. Bids 
have been solicited for the construction. 
When King Saud visited Spain in February last on his return from 

the United States, he became the first Muslim monarch to pray in a 
Cordoba mosque for seven hundred years. 

The Evangelical Synod of the Nile has recently officially renamed 
its community, as the Evangelical Coptic Church of Egypt. 

The University of Teheran was host in May, 1957 to an Institute 
on Muslim-Christian relations, in which Dr Garland Evans Hopkins, 
Rey. J. S. Trimingham, Dr. S. R. Shafaq, Professor S. Mahmassani 
and Dr. Qiblawi participated. There were private discussions and 
several open sessions in which the grounds and objectives of the Con- 
tinuing Committee were explained and debated. 



REVIEW OF PERIODICALS 

By Sue MoLieson FOSTER 

I. GENERAL 

ALEPPO, SyRIA’s NORTHERN CAPITAL. Don Scott-Reid. Arab World, 
New York. October, 1956. pp. 7-11. History and description of this 
great city. 

Arasic Cutture. Albert Hourani. Atlantic Monthly, Boston. October, 
1956. pp. 125-131. Analyzes the crisis of the Arab mind to-day. 

BIBLIOGRAFIA MARROQUI, 1955. Dora B. Arnaiz. Tamuda, Tetuan, 
Spanish Morocco. 1956. pp. 1-110. A classified list without annota- 
tions. 

DEVELOPMENTS OF THE QUARTER: COMMENTS AND CHRONOLOGY. The 
Middle East Journal, Washington, D.C. Winter, 1957. pp. 63-94. 
Covers September 1-December 31, 1956 and gives U.N. General 
Assembly resolutions on recent hostilities in Egypt. 

Die Kunst PERSIENS UNTER DEN BUYIDEN. Ernest Kuehnel. Z.D. 
M.G., Wiesbaden. 1956, part 1, pp. 78-92. An illustrated, informa- 
tive survey of this people’s art from the 10th and 11th centuries. 

La LANGUE BERBERE. André Basset. L’Afrique et Asie, Paris. 1956, 
part 2. pp. 39-45. Describes the present state of the language used 
by about 5,000,000 people. 

PIONEERS OF MUSLIM ART — THE FatTimips OF Ecypt. Winifred 
Holmes. Pakistan Quarterly, Karachi. 1956, part 3. pp. 52-56. Re- 
mains of 10th century art and architecture show that the greater 
achievements of Iran and Moghul India had fine earlier roots. 

THE Sprrit oF Mus.im art. R. A. Jairazbhoy. Pakistan Quarterly, 
Karachi. 1956, part 3. pp. 14-19. Discusses the philosophy of an art 
form bent on showing that nature ought to be depicted in an idealistic 
and romantic manner and not realistically. 

SPRING IN THE Swat VALLEY. Hladia Stewart. Pakistan Quarterly, 
Karachi. 1956, part 3. pp. 32-39. A vivid account, illustrated with 
water colours of scenes and plants, of a trip through this lovely 
section. 

II. ARABIA 

THE ODDEST WAR EVER FOUGHT. Noel Barber, The Saturday Evening 
Post, Philadelphia, April, 13, -1957. pp. 224-4 423 A first-hand 
story of the British troubles in the Aden Protectorate where ‘Abdal 
Nasir and Russia foment unrest by backing the Yemen, traditional 
foe of the Adenis. 

THE OUTLOOK IN SOUTH-WESTERN ARraBia. Harold Ingrams. Royal 
Central Asia Journal, London. July-October, 1956. pp. 176-186. A 
survey of the Yemen and the Aden Protectorate closing with this 
good advice; “The best way of helping these Arabs is to help them 
to develop in the framework of their own institutions.” 

STRANGE WAR IN STRANGEST ARABIA. Homer Bigart. The New York 
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Times Magazine, New York. March 10, 1957. pp. 15; 62-67. Dis- 
cusses the Yemen, Britain and the Aden Protectorate and expresses 
the belief that perhaps Britain will plan to bypass Aden and the 
Suez Canal by the use of super-tankers for her oil. 

IiI. HISTORY OF ISLAM 

CoMETS IN ISLAMIC ASTRONOMY AND astrRoLocy. E. S. Kennedy. 
Journal of Near Eastern Studies, Chicago. January, 1957. pp. 44-51. 
A collection and analysis of many mediaeval sources in Arabic on 
“tailed stars.” 

THE ICONOCLASTIC EDICT OF THE CALIPH Yazip II, a.p. 721. A. A. 
Vasiliev. Dumbarton Oaks Papers, Cambridge. 1956. pp. 23-47. A 
study of the sources of this edict which is believed to have caused 
Islam’s attitude toward pictoral art. 

La SUPPRESSION DES TRIBUNAUX CONFESSIONELS EN EcGypPTE. Le. P. 
Joseph Hajjar. Proche-Orient Chrétien, Jérusalem. Janvier-Mars, 
1956. pp. 11-27. Presents the historical and legal aspects of the 
changes caused by the Decree of September, 1955. 

A TURKISH DESCRIPTION OF THE COAST OF PALESTINE IN THE EARLY 
IOTH CENTURY. U. Heyd. Israel Exploration Journal, Jerusalem. 
1956, part 4. pp. 201-216. Gives text and translation of the “Kitab- 
i-Bah riye” by Piri Re’is written in 1571 —a sailing manual and 
chart for traders and navigators in general. 

ZUR BIOGRAPHIE DES ABU ABDULLAH IBN CHAFIF AS-SIRAZI. An- 
nemarie Schimmel. Die Welt des Orients, Goettingen. Vol. 2, part 2, 
1955. Pp. 193-199. Detailed information on the life of this early 
Muslim mystic. 

Dre LaNnDWIRTSCHAFT AEGYPTES IN DER FRUHEN SABBASIDENZEIT. 
Dieter Mueller-Wodarg. Der Islam, Berlin. 1956, part 2. pp. 141-167. 
Explains pastoral activities in the 8th and 9th centuries. 

La TRANSJORDANIE CHRETIENNE DES ORIGINES AUX CROISADES. Néo- 
phyte Edelby. Proche-Orient Chrétien, Jérusalem. Avril-Juin, 1956. 
pp. 97-117. A well-documented historical article beginning with the 
3rd century and accompanied by a map. 

VITALITE DE L’IsLAm. Vincent Monteil. La Vie Intellectuelle, Paris. 
Novembre, 1956. pp. 92-102. Illustrated by numerous tables of sta- 
tistics, the study shows the growth and vigour of Islam with its 
400,000,000 followers. 

iV, RELIGIOUS AND SOCIAL: LIFE 

BizerTE ET SA Récron. P. Ginestous. /.B.L.A., Tunis. 1956, part 1. 

pp. 93-114. Describes the work and living conditions of potters, rug 

makers, cabinet builders, etc. 

ENTR’AIDE FAMILIALE ET INSTITUTIONS DEMOCRATIQUES. J. Magnin. 

I.B.L.A., Tunis. 1956, part I. pp. 31-52. A sense of insecurity exists 

because traditional methods are no longer enough to cope with per- 

sonal and family emergencies and there is distrust of new ways. _ 

FRENCH MODERNIZATION PLANS IN OVERSEAS TERRITORIES. Asian 

Review, London. January, 1957. pp. 36-46. Tells of impressive trade 
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advances and improved economic conditions in French West, Central 

and Equatorial Africa. Gives statistics. 
L’INDIVIDU ET LA SOCIETE DANS LA TUNISIE D’HIER ET D’AU- 

jourp’Hutr, A. Demeerseman. J.B.L.A., Tunis. 1956, part I. pp. I-30. 

Shows the influence of folk customs on present-day life. 
IRAQ TRIES ‘OPERATION Bootstrap’. Hal Lehrman. The New York 

Times Magazine, New York. February 24, 1957. pp. 15; 35-38. 
Seventy percent of the oil revenues are used for social and economic 

improvements in this fortunate land which possesses water and fer- 

tility as well as its precious oil. 
La JEUNESSE TUNISIENNE. /.B.L.A., Tunis. 1956, part 2. The entire 

issue is devoted to the studies, professions, problems, etc. of Tu- 
“nisian youth. 
Le JupaisME R&FoRME EN IsraAEL. M. J. Stiassy, NDS. Proche- 

Orient Chrétien, Jérusalem. Janvier-Mars, 1956. pp. 38-46. Torn 
between aggressive atheism and militant orthodoxy, the youth of 
Israel bitterly needs a liberal Judaism like that found in the United 
States and Great Britain. 

MARKETING PROBLEMS IN AN UNDERDEVELOPED COUNTRY. Abdel 
Aziz El-Sherbiny and Ahmad Fouad Sherif. L’Egypte Contempo- 
rain, Le Caire. Juillet, 1956. pp. 5-85. A comprehensive picture of 
Egyptian economy in its various phases. 

Les MusuLMANS D’ALGERIE ET LE CREDIT AGRICOLE MUTUEL. G. 
Busson de Janssens. L’Afrique et l’Asie, Paris. 1956, part 3. 
pp. 42-52. Discusses improved agricultural practices and credit fa- 
cilities. ' 

Ov EN EST LE SAHARA? G. Salvy. L’Afrique et Asie, Paris. 1956, 
part 2. pp. 60-71. Presents some of the problems France will have 
to meet when she begins to develop the Saharan resources systema- 
tically. 

PAKISTAN’S COTTAGE INDUSTRIES. Begum Ikramullah. Asian Review, 
London. January, 1957. pp. 30-36. Describes the activities of the 
Cottage Industries Association, formed to help refugees from India 
who were being re-located, and also tells of the fine ceramics, tex- 
tiles, filigree work, mats and baskets produced in the homes. 

PLANNING FOR A FREE SOCIETY. Zahid Husain. Pakistan Quarterly, 
Karachi. 1956, part 3. pp. 6-8; 61-65. Gives the objectives of a plan 
to be in operation 1955-1960 based on consultations between Pa- 
kistani and foreign economist-technicians. 

PLANNING IN Pakistan. Mildred Methven. The Library Journal, 
New York. May 15, 1957. pp. 1287-1289. The article describes 
present and proposed library facilities, especially as planned for 
Dacca University and Eastern Pakistan in general. 

LE PROBLEME DE L’ENSEIGNEMENT LIBRE. Proche-Orient Chrétien, 
Jérusalem. Avril-Juin, 1956. pp. 168-183. A detailed analysis of the 
situation in Lebanon. 

THE RISE OF SATELLITE TOWNS IN PaxisTAN. N. M. Khan. Pakistan 
Quarterly, Karachi. 1956, part 3. pp. 8-11. Pictures the work done 
by the Central and Provincial Governments, as well as Housing So- 
cieties, to cope with the immense number of refugees from India. 
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VePORIricCaAL RELATIONSHIPS 

ANGLO-ARAB RELATIONS. John Glubb. Arab World, London. July, 
1956. pp. 7-10. General Glubb maintains that England is neither im- 
perialistic nor pro-Israel despite Egyptian propaganda to the con- 
trary. 

By THE SHORES OF ArRaABy. William Hessler. U.S. Naval Institute 
Proceedings, Annapolis. October, 1956. pp. 1027-1041. A descrip- 
tion of the area covered by the U.S. Command and including the 
Red Sea, the Persian Gulf, the Arabian Sea and part of the Bay of 
Bengal. 

THE CLOUDS OVER Kasumir. A. M. Rosenthal. The New York Times 
Magazine, New York. May 5, 1957. pp. 12; 56-63. If the stalemate 
over the Indo-Pakistani issue is allowed to drift along the constant 
threat of war may become a reality and Communist domination of 
Kashmir would probably result. 

THE CONSTANT FACTOR IN Moscow’s TurkisH poricy. N. Beglar. 
Caucasian Review, Munich. 1956. pp. 12-21. The Kremlin is so skil- 
ful diplomatically that, although its aims are the same as those of 
Czarist Russia, the Turks almost believe the objectives have been 
abandoned. 

CyPRUS — THE TURKISH CASE. Asian Review, London. January, 1957. 
pp. 47-59. The article squarely lays the blame for the tense situa- 
tion in Cyprus on the Greek Orthodox Church and shows the 
dangers that would result should Britain relinquish the island to 
Greece. 

DJIBOUTI, TERRE NECESSAIRE ET MENACEE. Georges le Brun Kéris. 
La Vie Intellectuelle, Paris. Octobre, 1956. pp. 52-64. An account 
showing the importance of Djibouti’s port and air base in relation 
to Madagascar and thus to France. The menace is its possible ab- 
sorption into Somaliland in 1960. 

Tragi Kurpistan. World Today, London. October, 1956. pp. 412-432. 
Up-to-date information — chiefly political. 

Is FRANCE STILL OUR ALLY? Ernest Hauser. The Saturday Evening 
Post, Philadelphia. April 6, 1957. pp. 1; 95-99. The French believe 
that our Middle East policy is ruinous to them. 
PAKISTAN — ECLIPSE OF THE Musiim Leacur. The Round Table, 

London. December, 1956. pp. 83-86. Discusses the coalition of the 
Awami League and the Republicans under the leadership of Mr. 
Suhrawardy and also the surprising Electorate Bill passed by the 
National Assembly in October, 1956. 

Le Procue Orient A L’AUBE DE 1957. P. Rondot. Etudes, Paris. 
January, 1957. pp. 42-53. The future seems unpredictable. As we 

well know the Near East needs tactful, sympathetic handling and, 
in the case of France, it demands clear-mindedness to seize the 
auspicious moment for real progress. 

REFLECTIONS A PROPOS DE L’ORIENT SUR LE TEMPCRAMENT BRITAN- 

NIQUE. Gabriel Payre. L’Afrique et l’Asie, Paris. 1956, part 3. 

pp. 53-64. English characteristics have appeared so markedly in their 

colonial régimes that British influence is still powerful in the East. 

Report ON THE MIDDLE EAST: A VITAL REGION IN UPHEAVAL. The 
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New York Times, New York. April 2, 1957. pp. ME1-ME6. A 
whole section devoted to the problems in all sections of the area. 

Tue TurKo-EGypTIAN FLIRTATION OF AUTUMN, 1954. The World 
Today, London. November, 1956. pp. 447-457. The Iraqi-Turkish 
Treaty of 1955 put an end to any idea of Turko-Egyptian coopera- 
tion. 

UTILIZATION OF INTERNATIONAL RIVERS IN THE MIDDLE East. 
Abraham M. Hirsch. American Journal of International Law, New 
York. 1956, part 1. pp. 81-100. A study of conventional international 
law. 

ZION ZWISCHEN KOLLEKTIV UND FREIHEIT. Hans Jenny. Christ und 
Welt, Berlin. February 28, 1957. page 16. The second part of “A 
trip through Israel.” 

V1I_-EGYPT AND ISRAEL 

AFTER THE CEASE-FIRE: BRITISH PROSPECTS IN THE MIDDLE EAST. 
The Round Table, London. December, 1956. pp. 3-7. A strong plea 
for the United States to re-cement Western friendship and coopera- 
tion and to face realistically the dangers in the Egypto-Israeli situa- 
tion and the penetration of Russia in the area. 

A CHALLENGE TO LAW: CoL. NASSER AND THE SUEZ CANAL. The 
Round Table, London. September, 1956. pp. 307-311. An article 
written at the time of the London Conference when hopes ran high 
that Mr. Dulles’ plan would prove acceptable to Shepilov and to 
‘Abdal Nasir. 

THE Cost OF SuEz. The Round Table, London. December, 1956.. 
pp. 8-17. Discusses the economic background of the Canal dispute, 
the use of alternative oil routes, the stepped-up construction of 
super-tankers, and the acceleration of nuclear power research. 

THE CRISIS IN THE MIDDLE EAST. The English-Speaking World, Lon- 
don. January, 1957. pp. 12-26. Comments by Sir Oliver Franks, 
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ing the Australian view, William V. Griffin and W. F. Gutteridge 
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Septembre, 1956. pp. 239-245. 

KEY PIECE IN THE MIDEAST PUZZLE. Dean James A. Pike. The New 
York Times Magazine, New York. May 19, 1957. pp. 12: 34-38. 
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DER KRIEG KANN MORGEN WIEDER AUSBRECHEN. Hans Jenny. Christ 
und Welt, Berlin. February, 21, 1957. p. 16. A pro-Israeli article 
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Nasser’s EGypT: A NATION IN SUSPENSE. Osgood Caruthers. The 
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Decree and a possible “Islamization” one to follow, Egyptians are 
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Tue CuurcH IN Iran. C. S. Milford. The East and West Review, 
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LE DIALOGUE ISLAMO-CHRETIEN. Proche Orient Chrétien, Jérusalem. 
Juillet-Septembre, 1956 pp. 216-228. Describes the many efforts 
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Whole issue. A full commentary, with statistics, for the year 1955. 
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