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Abstract 

This article aims to treat the uniqueness of religious thought as a sub-
ject of reflection by reference to Martin Heidegger’s philosophy since 
his views incorporate such a deeply rooted analysis. In pursuing the 
subject the article inquiries into the possibility of a non-metaphysical 
religious mode of thought in considering Heidegger’s critique of tradi-
tional Western metaphysics, his assessments on the onto-theological 
and humanistic character of metaphysics, and his evaluations on the 
meaning of true thinking pursuant to the mode of thought he calls on-
tological. With regard to our assessments of religious thought, we 
take Heidegger’s onto-theological criticisms as a point of departure. 
However, considering his philosophy and manner of thinking, we try 
to reveal what kind of possibilities the Heideggerian view can provide 
us in terms of religious thinking. Therefore, it is important that our as-
sessments of religious thought not be interpreted as identical to 
Heidegger’s philosophy but rather as ideas that he might have poten-
tially incorporated into his own philosophy. 

Key Words: Religious thought, Heidegger, onto-theology, metaphysi-
cal thinking, religion, calculative thinking, meditative thinking 
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Introduction 

Since the beginnings of modern thought, numerous philosophers 
and scientists have critiqued metaphysics and the notions of meta-
physical truth in various forms and conceptualizations. Modern 
thought often embraces a scientific and rational worldview that goes 
against many conventional philosophies and concepts of truth, in-
cluding religious and mythological thinking. On the one hand, reli-
gious morals and laws can be incorporated into an entirely rational 
worldview within the scope of “nature” identified with “ratio.” On the 
other hand, in the wake of modern scientific and Cartesian influ-
ences, a subject who is isolated from all historicity, contingency, de-
sire, life and the entire realm of being is construed to be the master of 
universe. According to this perspective, which reached full maturity 
during the Enlightenment, a man who claims to have attained intel-
lectual maturity by displaying the “courage to make use of your 
own mind” needs to reference nothing except science and his own 
intellect. Such an attitude evidently made everything, including God, 
man, things, the universe and being, an epistemic object of human 
thought. Therefore, it has become almost impossible to establish a 
truly ontological relationship with the abovementioned realms of 
being. 

The most apparent influence of this view on religious thought in-
volved substituting the experience of religion with a scientific 
worldview, imposing a conceptual and rational framework that was 
designed by humans onto religion, and encouraging an individual 
pietism that was isolated from all institutionalization and consistent 
with the atomistic concept of the subject. Limiting the relationship 
between the individual and God, therefore, upheld a religious way of 
thinking that had been degraded to a mere function as a result of 
these issues. In our opinion, when it comes to modes of thought – 
particularly religious thought – a deeply rooted inquiry is generally 
needed in order to comprehend such transformations. In the present 
study, which aims to treat the uniqueness of religious thought as a 
subject of reflection, we have chosen the philosophy of Martin 
Heidegger, since his views incorporate such a deeply rooted analysis. 
Obviously, our intention is not to associate Heidegger, who spent his 
entire lifetime addressing the “meaning of Being,” with religious 
thinking or to introduce him as a kind of religious or mystic figure. 
Our objective is rather to investigate the possibility of a non-
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metaphysical religious mode of thought in considering Heidegger’s 
critique of traditional Western metaphysics (which he addresses in 
order to obtain an authentic experience of Being), his assessments on 
the onto-theological and humanistic character of metaphysics, as well 
as his evaluations on the meaning of true thinking pursuant to the 
mode of thought he calls ontological. At this point, it is worth noting 
that with regard to our assessments of religious thought, we take 
Heidegger’s onto-theological criticisms as a point of departure. Nev-
ertheless, considering his philosophy and manner of thinking, we try 
to reveal what kind of possibilities the Heideggerian view can pro-
vide us in terms of religious thinking. Therefore, it is important that 
our assessments of religious thought not be interpreted as identical to 
Heidegger’s philosophy but rather as ideas that he might have poten-
tially incorporated into his own philosophy.  

In order to understand Heidegger’s criticism of onto-theological 
thought, we must first understand how he evaluates and criticizes 
traditional Western metaphysics, which in a sense he identifies with 
the oblivion of Being. According to Heidegger, Western metaphysical 
thinking involves forgetting the ontological difference between Being 
and beings. All beings find their meaning during historical periods of 
exposure in which the Being that is not a being is reduced to a mere 
being. Identifying Socratic rationalism as the source of such an ap-
proach, Heidegger affirms that metaphysical thought paved the way 
for the destruction of the truth – and therefore the meaning – of Be-
ing, since it is inclined towards reducing everything to the rational, 
pursuant to its humanistic character. 

According to Heidegger, throughout the Western metaphysical 
tradition, the meaning of Being goes unconsidered because it is in-
stead designed as being, whereas the possibility of a true reflection 
towards Being depends on the possibility of a non-metaphysical re-
flection found in pre-Socratic thinkers. We think that the interpreta-
tion of such an approach in religious thought can be possible only 
through a method of thinking that enables a transition “from a con-
ception of God that is made an object of imagination to a conception 
in which God is considered as one to shape imagination.” This meth-
od of thinking means that the thing which is made the object of re-
flection (such as Being, God, man, etc.) should be reflected in terms 
of its Being. In other words, “ontologically” as Heidegger puts it, it 
necessitates the true experience of its Being – and therefore, an es-
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sential change in terms of its manner of thinking – rather than being 
designed in certain epistemic practices. Without a doubt, this method 
of thinking requires reflecting on the meaning of a metaphysical 
thought that essentially possesses a calculative nature. 

1. Metaphysical Thinking in the Heideggerian Sense  

In general terms, metaphysics can be described as the search for 
an unchanging substance behind any change. When considered with-
in the context of such a definition, the common issue of the Western 
metaphysical tradition has been establishing Being (Sein) as pres-
ence.1 This characteristic of the Western metaphysical tradition, 
which is criticized by Heidegger for reducing the Being to a being, 
involves searching for a constant and permanent source by means of 
binary oppositions. By reducing the Being to a being and defining it 
ahistorically, this definition defines the truth as something that can be 
obtained via certain epistemological tools. 

In the Heideggerian view, “Metaphysics is inquiry beyond or over 
beings that aims to recover them as such and as a whole for our 
grasp.”2 According to Heidegger, Western metaphysical thought, 
starting with Platonic philosophy, positions the Being outside of us as 
a being. By defining philosophy as striving for the Sophon,3 it has 
forgotten the true distinction between Being and beings.4 Therefore, it 
has grown away from reflecting on Being, and this fact reached its 
radical peak in terms of the complete oblivion of Being through 
modern technology, in which metaphysics is, in a sense, embodied. 

                                                 
1  John Sallis, “Heidegger/Derrida and Presence,” The Journal of Philosophy 81/10 

(1984: Eighty-First Annual Meeting American Philosophical Association, Eastern 
Division), 597. 

2  Martin Heidegger, Metafizik Nedir? (translated into Turkish by Yusuf Örnek; 
Ankara: Türkiye Felsefe Kurumu, 1991), 38; cf. id., “What is Metaphysics?” (trans. 
David Farrell Krell), in his Pathmarks (ed. William McNeill; Cambridge: Cam-
bridge University Press, 1998), 93. 

3  Heidegger, Nedir Bu Felsefe? (translated into Turkish by Dürrin Tunç; Istanbul: 
Logos Yay nc l k, 1990), 23; cf. id., What is Philosophy? (translated with an intro-
duction by William Kluback and Jean T. Wilde; Albany: New College and Univer-
sity Press, 1956), 51. 

4  Heidegger, “Letter on Humanism” (trans. Frank A. Capuzzi), in his Pathmarks, 
246. 
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According to Heidegger, for pre-Socratic thinkers, such as Heracli-
tus, the word philosophos meant to speak, like Logos, in harmony 
with sophon,5 and therefore, to correspond with logos.6 On the other 
hand, theoria meant to contemplate the truth beyond any utility.7 
However, along with the conceptualization of philosophy as striving 
for sophon (due to metaphysics, for instance), Aristotle defines phi-
losophy as the knowledge of first causes. The concept of theory ex-
perienced its greatest semantic shift in modern philosophy, as obser-
vation (Betrachtung) began to signify the entrapment of reality within 
the scope of certain epistemological setups.8 Beyond any doubt, the 
essentialist character of traditional Western metaphysics provides the 
underlying reason for a manner of thinking that determines the Being 
as such and reduces it to being by means of making Being an epis-
temic object rather than reflecting as it is. Pursuant to this essentialist 
character, philosophy prefers to establish a concept of truth that ex-
ists independently of life, existence and historicity by defining its 
object of reflection in terms of its essence and its most basic charac-
teristics due to a rationalistic conception of being. In Heidegger’s 
view, Aristotle constitutes the most apparent example of this deter-
mination since he clearly distinguishes essence from existence, and 
the philosophy as treated by Aristotle “is a kind of aptness which 
makes it possible to see being in respect to what it is in so far as it is 
being.”9 

Because of this, Heidegger believes that metaphysical research 
comes across beings everywhere, but it can never find the Being that 
is not a being. Since Being is not an attribute present in being, it can 
neither be objectively designed nor embodied like being. Indeed, 
Being, which is completely different from all beings, is essentially 

                                                 
5  Sophon signifies that all beings are collected and present in Being. The Being is 

being; where “is” is transitive and refers to being collected. In other words, Being 
collects beings by existence, Being is collection. Heidegger, What is Philosophy?, 
46-48. 

6  Heidegger, Nedir Bu Felsefe?, 21; cf. id., What is Philosophy?, 47. 
7  Heidegger, “Bilim ve Dü ünüm [Science and Reflection],” in his Bilim Üzerine ki 

Ders [Two Essays by Heidegger on Science] (translated into Turkish by Hakk  
Hünler; Istanbul: Paradigma Yay nlar , 1998), 23. 

8  Ibid., 27. 
9  Heidegger, Nedir Bu Felsefe?, 27; cf. id., What is Philosophy?, 59. 
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Non-being.10 Therefore, the ontological distinction between the Being 
and beings, which is crucial in the Heideggerian view, is forgotten 
within the scope of metaphysical thought since the Being is reduced 
to a being. The history of metaphysics corresponds with the history of 
forgetting this distinction. The comprehension of Being reduced to 
being as a fundamental cause and principle for everything involves 
adopting a perspective that perceives everything as identical and 
therefore indistinguishable. This perspective explains everything via 
the same logical principles that eliminate the difference between Be-
ing and beings within sameness. Nevertheless, according to 
Heidegger, the difference between beings reaches significance only 
with regard to the distinction between Being and beings. As a non-
being, Being is diversely revealed in beings. However, to associate 
this entire process of revealing with a single logic means ruling out 
the difference, namely the ontological distinction, between the Being 
and beings within such a logic of identity. 

From a Heideggerian perspective, the origin of this dominant 
manner of thinking in traditional Western metaphysics lies in its hu-
manistic nature. There is a strict relationship between humanism, 
which bestows a privileged place to the human subject in epistemol-
ogy and reduces everything to the intellect of the human subject, and 
metaphysical thought. The possibility of humanism is ensured 
through metaphysics granting a central and exclusionist role to man.11 
In other words, metaphysics can subsist only if its humanistic nature, 
which reduces everything to the human subject in rationalistic terms, 
remains concealed. As Gianni Vattimo points out, the humanistic 
character within Western metaphysics is reflected in modern philoso-
phy through the Cartesian cogito, which makes man the master of the 
universe by positioning him in the center of the universe.12 This per-
spective reached its peak with the Enlightenment. As many Enlight-
enment thinkers would agree, the Enlightenment principally address-
es the salvation of man by maturing him in the sense of reason, and it 

                                                 
10  Heidegger, Metafizik Nedir?, 45-46. 
11  Heidegger, “Letter on Humanism,” 245. 
12  Gianni Vattimo, Modernli in Sonu: Postmodern Kültürde Nihilizm ve Her-

menötik [The End of Modernity: Nihilism and Hermeneutics in Post-modern Cul-
ture] (translated into Turkish by ehabettin Yalç n; Istanbul: z Yay nc l k, 1999), 
86. 
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emphasizes that both religion and metaphysics  – along with progres-
sive historicism and rational maturation – should be abandoned.13 
Especially when considered in terms of modern epistemology, which 
asserts the right method as the prerequisite of obtaining true 
knowledge, humanism, which can in a sense be interpreted as leav-
ing everything to the human subject’s will, assigns a privileged place 
to the representative and the theorizing on the one hand, in the sense 
of prioritizing theory over reality. On the other hand, it detaches man 
from life and the entire Being, as a necessary consequence of de-
tachment between theory and practice.14 In order to describe this 
manner, which Heidegger deems dominant in the entire tradition of 
Western metaphysics, he uses the expression “calculative thinking”  
as separate from meditative thinking. 

Pursuant to his general criticisms of metaphysics, Heidegger af-
firms that calculative thinking corresponds to philosophical and sci-
entific thinking, and it can be considered an act of computing. In line 
with its epistemological and humanistic character, this manner of 
thinking treats its object of reflection in terms of its essence and main 
characteristics, making it an object of rational reflection. In one sense, 
this is nothing but the construction of a metaphysical, and thus fic-
tional, being that is reduced to the intellect of the human subject via 
                                                 
  At this point, we have to say that metaphysics are not addressed in the same way 

by Enlightenment thought in the Heideggerian sense. In Enlightenment thought, 
metaphysics tends to describe and exclude everything outside of human experi-
ence, particularly religion and myth, as metaphysical, whereas Heidegger argues 
the matter in terms of the meaning of Being. He also describes metaphysics as a 
mode of thinking that treats Being only by reducing it to being, and he considers 
the Enlightenment to be a continuation of this metaphysical tradition. 

13  Immanuel Kant, “An Answer to the Question: What is Enlightenment?” in Law-
rence E. Cahoone (ed.), From Modernism to Postmodernism: An Anthology 
(Maiden, Mass.: Blackwell Publishers, 1996), 51. 

14  Hans Bertens, The Idea of the Postmodern: A History (London & New York: 
Routledge, 1995), 166. 

  Here, it is crucially important to address the concept of time conception in meta-
physical thought. The creation of a calculable world within an eternal present has 
become possible through the mathematical conception of time. This approach 
transforms it so that the truth becomes an object which is outside us staying-there 
and which can be obtained through the usage of necessary epistemological in-
struments. 



                    Kas m Küçükalp 
152 

epistemological methods in such a manner that the Being of the 
thing, which is made the object of reflection, is forgotten. Along with 
this argument, Heidegger underlines that the dominant way of think-
ing in Western metaphysics is not the type of meditative thinking that 
is found in the pre-Socratic Being experience. Western metaphysics 
allows the true thing to be reflected upon to remain unthought, and it 
realizes its reflection is pursuant to human interests since it contains 
humanistic content. Accordingly, calculative thinking can be consid-
ered an activity of computing based on interests rather than on mean-
ing:  

Calculative thinking computes. It computes ever new, ever more 
promising and at the same time more economical possibilities. Calcu-
lative thinking races from one prospect to the next. Calculative think-
ing never stops, never collects itself. Calculative thinking is not medi-
tative thinking, not thinking which contemplates the meaning which 
reigns in everything that is.15 

Calculative thinking – which became prevalent in the scientific 
manner of thought, as is reflected in modern technology – considers 
the world to be a source standing out there. In the modern period, 
referred to as Gestell (framing) by Heidegger, Being is seen only as a 
source that stands for industry and technology. 

And yet the revealing that holds sway throughout modern technology 
does not unfold into a bringing-forth in the sense of poiesis. The re-
vealing that rules in modern technology is a challenging, which puts 
to nature the unreasonable demand that it supply energy that can be 
extracted and stored as such.16 

Just as a windmill surrenders to a blowing wind, the modern tech-
nique concentrates on storing and locking up energy in an entirely 
unnatural way.17 Similarly, Heidegger uses the hydroelectric power 

                                                 
15  Heidegger, Discourse on Thinking (trans. John M. Anderson and E. Hans Freund; 

New York: Harper & Row Publishers, 1966), 46. 

16  Heidegger, “The Question Concerning Technology,” in his The Question Con-
cerning Technology and Other Essays (trans. William Lovitt; New York: Garland 
Publishing, 1977), 14. 

17  Heidegger, Tekni e li kin Soru turma [The Question Concerning Technology] 
(translated into Turkish by Do an Özlem; Istanbul: Paradigma Yay nlar , 1998), 
55. 



     Is a Non-metaphysical Religious Thought Possible? 

 

153 

plant built on the Rhine as an example.18 Modern science, dominated 
by calculative thinking, entraps and securely refines the real by 
means of theory as observation. Therefore, according to Heidegger, 
“modern science as theory in the sense of an observing that strives 
after is a refining of the real that does encroach uncannily upon it.”19  

For Heidegger, modern science, which intends to control “the re-
al” and render it predictable by making it an object of calculative 
thinking rather than steering for its being, should be considered an 
entrapping representation that corresponds with reality: “Science sets 
upon the real. It orders it into place to the end that at any given time 
the real will exhibit itself as an interacting network, i.e. a surveyable 
series of related causes. The real thus becomes surveyable and capa-
ble of being followed out in its sequences. The real becomes secured 
in its objectness. From this there result spheres or areas of objects that 
scientific observation can entrap after its fashion.”20 From this per-
spective, either everything is objectified in a calculative manner that 
prioritizes epistemology or it is excluded for being irrational when 
such objectifying is impossible. Especially with the Cartesian meta-
physics of subjectivity, the language leaves itself to our will and con-
trol, as an instrument for establishing dominance over beings. There-
upon, the beings themselves begin to be seen as realities that interact 
with cause and effect.21 

In the Heideggerian view, even modern scientific concern with 
control and predictability is similar to metaphysical thought. There-
fore, the language of metaphysical thought makes not only Being, but 
also God, religion and man the object of a calculative logic. Thus, the 
language does not reflect them either. In fact, regarding the possibili-
ties of the language of religion, criticisms of rational theology are 
essentially about the fact that religion and God are treated within the 
scope of logic, which reduces them to rational. Nietzsche considered 
Pascal to be a Christian of single logic because he said “God of Abra-

                                                 
18  Ibid., 57. 
19  Heidegger, “Bilim ve Dü ünüm,” 27; cf. id., “Science and Reflection,” in The 

Question Concerning Technology and Other Essays, 166-167.  
20  Heidegger, “Bilim ve Dü ünüm,” 28; cf. id., “Science and Reflection,” 167-168. 
21  Heidegger, “‘Hümanizm’ Üzerine Mektup,” in Ahmet Aydo an (ed. and trans.), 

Hümanizmin Özü: Heidegger, Sartre, Eliot, Babbit (Istanbul: z Yay nc l k, 2002), 
43-44.  
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ham, God of Isaac, God of Jacob, not of the philosophers and the 
scholars,” which means that man is not only a being of reason, but 
also one with feelings and instincts, and religion and God resists be-
ing reduced to the rational level22 in his onto-theological criticisms. 
Similarly, Heidegger is a significant inspiration for criticisms of ration-
al theology, even though his philosophy is not assigned to religion 
and God. This is why Heideggerian onto-theological criticism is rele-
vant to our study, particularly in comprehending the content of so-
called religious thought. 

2. The Relationship between Logic, Metaphysics and Onto-
theo-logy  

Heidegger’s criticisms of onto-theology is important to the way 
thought, particularly religious thought, has been understood 
throughout the history of metaphysics, and to the kind of a metamor-
phosis it underwent. This process of metamorphosis that Heiddegger 
called the “onto-theo-logical construction of metaphysics” in fact 
means the subjection of the object of reflection to a humanistic reduc-
tion that is related to a rational epistemology by means of fortification 
of an epistemological way of thinking rather than an ontological one. 
In other words, the way of thinking that has claimed to attain this 
essence throughout the history of metaphysics has chosen to fiction-
alize the object of reflection rather than reflecting on it. That is why 
this tradition has become alienated from both reflection and the 
meaning of Being. The metaphysical manner of thinking, which 
Heidegger criticizes as onto-theology, is nothing but this fiction real-
ized, based on a way of thinking that prioritizes epistemology. A 
healthier assessment of how this fiction came to be can be possibly 
pursuant to the following evaluations by Heidegger on metaphysics: 

Metaphysics thinks of beings as such, that is, in general. Metaphysics 
thinks of beings as such, as a whole. Metaphysics thinks of the Being 
of beings both in the ground-giving unity of what is most general, 
what is indifferently valid everywhere, and also in the unity of the all 
that accounts for the ground, that is, of the All-Highest. The Being of 
beings is thus thought of in advance as the grounding ground. There-
fore, all metaphysics is at bottom, and from the ground up, what 

                                                 
22  Hans Küng, Does God Exist? An Answer for Today (trans. Edward Quinn; Garden 

City, NY: Doubleday, 1980), 382. 
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grounds, what gives account of the ground, what is called to account 
by the ground, and finally what calls the ground to account.23  

Heidegger carries out these analyses on the content of metaphys-
ics in order to experience the concepts of ontology, theology and 
onto-theology through their own centers of gravity. As a matter of 
fact, the suffix ‘logy’ (logos) refers to an entire relation of foundation 
according to which the objects of sciences are designed and therefore 
comprehended. 

Ontology, however, and theology are “Logies” inasmuch as they pro-
vide a foundation for beings and account for them within the whole. 
They account for Being as the ground of beings. They account for the 
Logos and are in an essential sense in accord with the Logos-, that is 
they are the logic of the Logos.24 

This is why, for Heidegger, their common name should be onto-
theo-logic. From this point of view, logic “is the name of thinking that 
gets to the root of being as such in the sense of being as logos in eve-
rywhere and that grounds it.”25 And when the being of being is de-
signed as the cause of itself, one arrives at the concept of God in met-
aphysics.26 

This is why Heidegger calls this tradition of thinking onto-theo-
logy. For him, 

Metaphysics is ontology in that it thinks of Being as the first and most 
universal ground common to all beings. Metaphysics is a kind of the-
ology because it thinks of Being as the highest ground above all be-
ings, ultimately as the ground of itself, causa sui, which is the meta-
physical concept of God. Metaphysics is thus in its very nature onto-
theo-logic.27 

                                                 
23  Heidegger, Özde lik ve Ayr m (translated into Turkish by Necati Aça; Ankara: 

Bilim ve Sanat Yay nlar , 1997), 42; cf. id., Identity and Difference (translated with 
an introduction by Joan Stambaugh; New York: Harper & Row Publishers, 1969), 
58. 

24  Heidegger, Identity and Difference, 59. 

25  Heidegger, Özde lik ve Ayr m, 43; cf. id., Identity and Difference, 59. 
26  Heidegger, Özde lik ve Ayr m, 44; cf. id., Identity and Difference, 60. 

27  Heidegger, “Metafizi in Onto-teo-lojik n as  [The Onto-theo-logical Constitution 
of Metaphysics],” in Ahmet Demirhan (ed. and trans. into Turkish), Heidegger ve 



                    Kas m Küçükalp 
156 

In other words, the onto-theological quality of metaphysics arises 
from the very nature of metaphysics, and since the comprehension of 
beings (logos) leads to asking questions about the origin of Being, 
and this origin is called God (Theos), it is possible to claim that ac-
cording to Heidegger, every philosophy is also a theology.28 

When considered within the context of these assessments, since 
the Western tradition of metaphysics treats Being reduced to a being 
in terms of its essence and characteristics, it is an ontology (Onto: 
Being), and as it treats Being in terms of source and ground for be-
ings as the highest and most principal selfdom, it is an onto-theo-logy 
(Theo: God). Accordingly, for Heidegger, throughout the tradition of 
metaphysical thinking, the effort to understand the transcendent 
ground of all beings in terms of a transcendent Being has brought 
along hazardous effects in both philosophy (thinking) and theology 
(religious thought). This onto-theological approach constrains phi-
losophy from considering Being as a non-being, whereas it hinders 
the true relation with the divine by misinterpreting the nature of 
God.29 In fact, because theology accepts God as an exterior source in 
the chain of creation, Heidegger contends that it reduces the divine or 
the true God to the God of philosophers, and this reveals the onto-
theological approach in the very essence of the entire Western meta-
physics tradition. In Heidegger’s opinion, this tradition of metaphys-
ics establishes our fundamental and final conceptual parameters by 
ontologically grounding and theologically legitimizing our historical 
comprehension of ‘what is.’30 As Wayne Hankey points out, consider-
ing theological history in terms of onto-theo-logy will reveal that God 
has been considered a being encircled by horizons given through a 
chain of the notions of being. Such a confinement is not only in ques-
tion for God, but also for man. In this respect, one can even claim 

                                                                                                              
Teoloji [Heidegger and Theology] (Istanbul: nsan Yay nlar , 2002), 65; Joan Stam-
baugh, “Introduction,” in Identity and Difference, 15. 

28  John Reynold Williams, Heidegger’in Din Felsefesi [Martin Heidegger’s Philosophy 
of Religion] (translated into Turkish by Mehmet Türkeri; Izmir: zmir lahiyat Vakf  
Yay nlar , 2005), 124. 

29  Mark A. Wrathall, “Introduction: Metaphysics and Onto-Theology,” in Mark A. 
Wrathall (ed.), Religion After Metaphysics (Cambridge: Cambridge University 
Press, 2003), 2. 

30  Iain D. Thomson, Heidegger on Ontotheology: Technology and the Politics of 
Education (Cambridge: Cambridge University Press, 2005), 2. 
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that in the Western tradition of metaphysics, the relationship man has 
with himself and the world is formed within certain theologies that 
are determined ontologically.31 

This very process of formation reveals the epistemologically  privi-
leged character of philosophy and thus of metaphysics. Because epis-
temology searches for the nature of the knowledge behind things, the 
question is always, “what is this?” Responses to this question also 
assume a representative relationship between the interrogative and 
the defined. For example, when we ask “What is man?,” we choose to 
define man in terms of what makes him what he is, namely, his es-
sence, and we also reduce man to a definition that excludes all situa-
tions except for the form by means of determining man in a form that 
cannot be otherwise. This philosophical approach, which Levinas 
called ontological imperialism, singles out a dominant way of think-
ing that obstructs, excludes or agrees with the prescribed epistemic 
context of many things in general about Being, and specifically in the 
current example, man. Yet, to define a thing by its characteristics im-
plies an inherent assertion about how it should be. This, in a sense, is 
similar to the way the dog in a picture does not bark or Foucault’s 
famous “this is not a pipe” premise signifies how epistemological 
fictions based on a representative relationship are detached from 
existence.  

According to Heidegger, and in keeping with a way of thinking 
that is primarily based on epistemology, the method of metaphysics 

                                                 
31  Wayne Hankey, “Theoria versus Poesis: Neoplatonism and Trinitarian Difference 

in Aquinas, John Milbank, Jean-Luc Marion and John Zizioulas,” Modern Theology 
15/4 (1999), 387. 

  Even though the most absolute form of an epistemological way of thinking con-
sists of a modern-age epistemology that “searches for possibility and limits of 
knowledge, determines the content of knowledge and then advances to analyze 
our faith, values, judgments and views in consideration of such determination” 
(Do an Özlem, Kültür Bilimleri ve Kültür Felsefesi [The Sciences of Culture and 
Philosophy of Culture] [Istanbul: Remzi Kitabevi, 1986], 68), as Heidegger empha-
sizes, the dominant philosophical way of thinking in Western metaphysics can be 
described as an entirely theoretical activity of thinking that is primarily based on 
epistemology, which prefers to comprehend Being in terms of the abovemen-
tioned theoretical activity, apart from ignoring historicity, existence and life 
within the scope of the contrast between theory and history. 



                    Kas m Küçükalp 
158 

that reduces Being to a being and entraps everything into certain cat-
egories with respect to ontology signifies an unawareness of the most 
crucial question about the meaning of Being for man. Ontological 
categories developed under this tradition are seen as manifest, and 
they are perceived as the eternal and effective salvation of the intel-
lect. However, Heidegger thinks that philosophical categories, which 
he considers to be apparently obvious, possess historical contin-
gence.32 That is, ontological categories designed by attributing them 
to absoluteness, ahistoricity and universality are in fact historically 
constructed within the humanistic approach, rather than an ontologi-
cal reflection, and they are epistemological categories that claim to 
theorize or represent the truth. 

Through a Heideggerian perspective, the main problem within the 
content of the humanistic approach that claims to theorize or repre-
sent the truth is that it is not open to the meaning of the thing that it 
turns into an object of reflection. As a matter of fact, the most im-
portant prerequisite for thinking about the meaning of Being in gen-
eral and of any being in particular is to be ontologically open to the 
being of the reflected thing. However, due to the abovementioned 
epistemology-based attitude of humanistic thinking, it is out of the 
question to move beyond the construction of meaning. In our opin-
ion, the most apparent example of this problem can be seen in meta-
physical attitudes regarding the relationship man establishes with 
God. 

3. Metaphysical Thought and Religion  

Based on the continuity of Western metaphysics, Heidegger em-
phasizes that metaphysics established its most concrete form via 
modern technology, and the control and dominance of reality even-
tually transformed into a dominance that also included man. Modern 
man, as Nietzsche stresses, lives in an age of nihilism, where the high 
values, the ideas of substance and finally onto-theological compre-
hensions of God established by the metaphysical tradition, trivialize 
themselves over the course of time under the dominance of a scien-
tific worldview. Even worse, the madman of Nietzsche is aware of the 
greatness of the absence of God, whereas modern man, called ‘last 

                                                 
32  Stephen Mulhall, Heidegger ve Varl k ve Zaman [Heidegger and Being and Time] 

(translated into Turkish by Kaan Ökten; Istanbul: Sarmal Yay nevi, 1998), 39. 
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man’ by Nietzsche and ‘das-Man’, namely, the They by Heidegger, is 
even unaware of the situation. Moreover, according to Heidegger, 
people in the marketplace who make fun of Nietzsche’s madman 
have lost their faith in God not because they think God is not worthy 
of belief, but because they have abandoned the possibility of believ-
ing. “Because,” says Heidegger, “they are incompetent in reflection, 
they have left reflecting and instead, have filled the marketplace with 
empty talk.”33  

This evidently does not signify a desire by Heidegger for reanimat-
ing the metaphysical imaginings of God. Modern man has to live in a 
godless world following the collapse of the onto-theo-logical imagin-
ings of God. Nevertheless, Heidegger claims that man bears the pos-
sibility of being closer to the divine God, even if he gives up empty 
talking and lends an ear to the voice of Being. “Causa sui,” adds 
Heidegger, “This is the proper name for God in [metaphysics] philos-
ophy. To this God man can neither pray nor offer sacrifice. Before the 
causa sui man can neither fall to his knees in awe nor can he play 
music and dance before this god… Therefore, thinking which must 
abandon the God of philosophy, God causa sui, is perhaps closer to 
the divine God.” In other words, the god-less thinking “is freer for 
Him than onto-theo-logy would like to admit.”34 Evidently, however, 
such a reflection cannot be realized by man, who, according to 
Heidegger, forgets that even the question of the meaning of Being is 
forgotten, or as Nietzsche’s last man, does nothing but pursue his 
own desires. 

It is possible to affirm that with capitalist lifestyles and consumer 
culture, man lives a life that adheres to Nietzsche and Heidegger’s 
descriptions of modern man. Modern man, who worries about noth-
ing but the pursuit of human desires, enjoying a more comfortable 
life and continuously consuming without making any distinctions 
among his desires regarding value or quality, is clearly incompetent 
when it comes to reflection and comprehension. Modern life is full of 
such thoughtlessness and lack of meaning. For example, in terms of 
modern intellectual culture, the parallelisms established almost reluc-
tantly between religion and science via interpretations of religion 

                                                 
33  John Peacocke, “Heidegger ve Onto-teoloji Sorunu [Heidegger and the Problem 

of Onto-theology],” in Heidegger ve Teoloji, 165. 
34  Heidegger, “Metafizi in Onto-teo-lojik n as ,” 66; id., Identity and Difference, 72. 
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from a modernist perspective put religious texts and traditional reli-
gious lifestyles to a historical reading which will eventually make 
them compatible with the modern world. Their concern about main-
taining the harmony of modern lifestyles constitutes only a few ex-
amples of the epistemological perspective that is essentially detached 
from any religious thought. Again, many people in the modern world 
who consider themselves connected to a certain religion are nonethe-
less within a consumption logic that snubs the relationship styles and 
moral hierarchies prescribed by their religion regarding God, man 
and the universe. Evidently, this is a consequence of the abovemen-
tioned incompetence when it comes to reflection.  Such inaptitude 
arises from the fact that the world in which modern man lives is es-
sentially constructed with a humanistic logic, and both God and reli-
gion participate in this process of construction. 

Both God and religion serve important functions in the eyes of 
modern man.35 It is impossible to talk about God and religion having 
any sanctioning power on man, except for meeting his psychological 
needs. It should be noted that in the modern world, the phenomenon 
of returning to religion and the divine is entirely deceptive. Religious 
thinking pays attention to man’s ontological connection with God, 
whereas man in the modern world has a more logical relationship 
with God, whom he makes an object of imagination that exists only 
to fulfill his religious need, or whom he seeks out from a sense of 
abandonment. It is evidently doubtful that a God who has no choice 
but to forgive and is pacified by the human imagination is really a 

                                                 
  Numerous examples can be given in this respect. Since the desires of modern 

people of faith are, just like those of other men within consumer culture, en-
coded towards capitalist consumer products, the modern faithful man takes com-
fort in either integrating into such life practice without giving importance to val-
ues of religion he belongs to, or through a relief that arises via reconciliation of 
his own values with modern values. The phenomena of such fashion shows, re-
sorts for the faithful, the efforts for a more luxurious and comfortable life, indif-
ference to famine, poverty and ecological balance are typical features that dem-
onstrate how, in fact, religious thought and practices arising from such thinking 
are unimportant in the eyes of modern man. 

35  Regarding reduction of religion to a functional and instrumental function in terms 
of moral and social control, see brahim Kal n, “Dinî ve Bilimsel Enstrümentalizm: 
Ç kmazlar, Çözüm Aray lar  [Religious and Scientific Instrumentalism: Dead-
locks, Seeking Solutions],” Dîvân 1/1 (1996), 107-118. 
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God. Humanist theologians especially encourage modern man to 
transform his conception of God, who is traditionally an object of 
fear, in favor of viewing God as an object of love. In other words, 
they convince man that God does not contact him from some un-
known world, and man’s ability to reach this other world does not 
depend on his deeds in this world. Afraid of man’s potential for evil, 
such a tame God is a flexible being that is adaptable to human psy-
chology. It is possible to avoid making God an object of design, I 
reckon, through establishing an understanding that arises from a de-
termination of being in the true sense by resolutely responding to 
rooted questions about the meaning of existence. 

Instead of a Conclusion: Pure or Meditative Thinking (Reli-
gious Thinking) as a Possibility of a Non-Metaphysical Reli-
gious Thought  

Heidegger defines meditative thinking as non-calculative thinking 
that is determined through the otherness of Being and considers the 
ontological difference between Being and beings. The basic charac-
teristic of this mode of thought is that the being sacrifices itself within 
Being for the sake of the truth of Being.36 Such a thought does not 
impose a fictional perspective onto things, but rather it accepts them 
as they are and respectfully lets them exist in silence. Therefore, re-
flection refers to an unconstrained and altruistic (or non-selfish) activ-
ity. Moreover, such reflection is pious, accepting and respectful. It “is 
a truly accepting response to the call or voice of Being.”37 In this con-
text, comprehension is not a theoretical or epistemological activity. 
Instead, its content is entirely related to practice, and it corresponds 
to the active part of the encounter between man and his own existen-
tial-Being possibilities.38  

Heideggerian meditative thinking contends that auditory meta-
phors are more important than visual ones, and it views Speech as the 
essence of language. The privilege given to sound enables an expla-
nation of the etymological affinity between the words “to hear” 
(hören), “to be all ears” (horchen), “to belong” (gehören) and finally 
“to obey” (gehorchen) in German. Therefore, “to hear” refers to “to be 
                                                 
36  Heidegger, Metafizik Nedir?, 49. 
37  Peacocke, “Heidegger ve Onto-teoloji Sorunu,” 160. 
38  Mulhall, Heidegger ve Varl k ve Zaman, 116-117. 
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all ears,” “to belong” and “to obey.” In the same context, a thought 
that hears the call of Being is one that expresses gratitude for being 
the object of such a call and therefore becomes obedient to it. A pi-
ous hearer who participates in the call abandons the request to tyran-
nize the true nature of beings by means of the narcissistic approach 
of the visual.39 Without a doubt, leaving beings as they are necessi-
tates freeing them from ontological categories that are built via the 
epistemological character of metaphysical tradition, as well as con-
sidering man not as a being of intellect, but as a Being that humbly 
consents to its fate and enters into an existential relationship with 
Being and beings, rather than a theoretical-fictional relationship.  

This is why Heidegger thinks that the realization of meditative 
thinking can be possible only through comprehending that the intel-
lect, which has reigned for centuries, is the most “stiff-necked adver-
sary of thought.”40 For this manner of thought, reality, Being and truth 
are all understood through actively participating in temporality and 
existence, which are the meaning of Being and can be comprehend-
ed by surrendering, instead of entering into an ahistorical realm of 
being that remains outside of us and can be theorized through vari-
ous epistemological methods. At this point, Heidegger uses an ety-
mological analysis to explain the true meaning of reflection. In Ger-
man, the words sinnan and sinen (to sense) mean “to follow a direc-
tion that is the way that something has, of itself, already taken.” The 
source of Besinnen (reflecting), which is derived from the same stem, 
is “to venture courageously after sense or meaning (Sinn).” There-
fore, it involves more than simply comprehension. Consequently, 
“we do not yet have reflection when we have only consciousness. 
Reflection is more. It is a calm, self-possessed surrender to that which 
is worthy of questioning.”41 Therefore, reflection in the Heideggerian 
view possesses an essence that is different from consciousness, scien-
tific knowledge, and the intellectual cultivation that is unarguably 
essential to a modern lifestyle.  

                                                 
39  Peacocke, “Heidegger ve Onto-teoloji Sorunu,” 160-161. 
40  Heidegger, “The Word of Nietzsche ‘God Is Dead’,” in The Question Concerning 

Technology and Other Essays, 112; cf. id., “Nietzsche’nin ‘Tanr  Öldü’ Sözü,” in 
his Nietzsche’nin ‘Tanr  Öldü’ Sözü ve Dünya Resimleri Ça  (translated into 
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Heidegger’s criticisms of intellectual cultivation are especially re-
markable in this respect. 

Intellectual cultivation brings before man a model in the light of 
which he shapes and improves all that he does. Cultivating the intel-
lect requires a guiding image rendered secure in advance, as well as a 
standing-ground fortified on all sides. The putting forward of a com-
mon ideal of culture and the rule of that ideal presupposes a situation 
and bearing of man that is not in question and that is secured in every 
direction. This presupposition, for its part, must be based on a belief 
in the invincible power of an immutable reason and its principles.42 

On the other hand, reflection, which is a historical dwelling, in-
corporates us into our dwelling for the first time. This is why reflec-
tion is more cautious, provident and poor compared to intellectual 
cultivation. As a matter of fact, “the ways of reflection constantly 
change, ever according to the place on the way at which a path be-
gins, ever according to the portion of the way that it traverses, ever 
according to the distant view that opens along the way into that 
which is worthy of questioning.”43 Obviously, the possibility for true 
reflection requires giving up the search for rational knowledge in 
modern thinking and philosophy. Relieving the problem from being 
methodical allows man to escape from the theoretical and fictional 
objections that he puts between truth and his own Being and which 
obstruct him from contemplating the truth. In doing so, he assumes 
responsibility for his own existence. 

Indeed, Heidegger identifies meditative thinking as a non-
metaphysical way of thinking on the one hand, and on the other 
hand, when considered along with onto-theology criticisms, a non-
metaphysical religious thought. First of all, as with the Heideggerian 
view, religious thought, which prioritizes ontology, maintains an on-
tological openness towards the Being that is made the object of re-
flection. In religious thought that is interpretative rather than explana-
tory, man is invited to find the answers to certain fundamental ques-
tions about the meaning of an entire realm of Being in general and 
his own existence in particular. This reigning interpretative logic op-
erates so that the person who accepts the invitation opens himself to 
truths that he personally finds in the midst of questions and which 
                                                 
42  Heidegger, “Bilim ve Dü ünüm,” 42; cf. id., “Science and Reflection,” 180. 
43  Heidegger, “Bilim ve Dü ünüm,” 43; cf. id., “Science and Reflection,” 181. 
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give meaning to existence by means of abandoning his search for 
explanatory responses. As a result, an entire realm of Being attains 
the possibility of being experienced within its ontological connection 
with God. 

As for thinking about man and other Beings in terms of their onto-
logical connections with God, this presupposes escaping from the 
theoretical (humanistic) obstacles placed by man between himself 
and truth. Thus, man is no longer an obstacle to that which he has 
made an object of reflection, and he begins to contemplate the onto-
logical connection that all Beings have with God by letting things be. 
Levinas, who was deeply influenced by Heideggerian philosophy, 
associates the face of the other with the trace of God.44 In religious 
thought, man is invited to see the divine trace carried by an entire 
realm of being and to realize all his relationships with beings in light 
of this. Religious thought does not choose to design either God or 
man, or even other created Beings by means of making them objects 
of knowledge belonging to a thought that prioritizes epistemology. 
The point here is to get out of the way of Being, which is made the 
object of reflection, and allow it to reveal itself to us as it is. This 
question, corresponding with the Heideggerian concept of letting be 
and releasement,45 is actualized in religious thought through concepts 
such as fate, consent and faith. 

Consequently, when it comes to religious thought, it is impossible 
for man to test God, man or the world in which he is created as an 
object of imagination. As referred to above in saying, “from God 
shaped by imagination, to God who shapes imagination,” a man who 
adheres to religious thought does not have a rational foundation of 
thought, and he does not strive to reduce his knowledge about God, 
religion, man and Being to the limits of human rationality. Here, man 
realizes his reflection via existence, and he also contemplates the 
truths that God reveals to him by means of existence. The pious man 
knows he will be entrapped within the limitations of the human intel-
lect, and he will reduce everything to this intellect if there is no exist-
                                                 
44  For association established by Levinas’ philosophy between God and the other, 

see Jeffrey Bloechl (ed.), The Face of the Other and the Trace of God: Essays on 
the Philosophy of Emmanuel Levinas (New York: Fordham University Press, 
2000). 

45  For a more detailed analysis on these concepts, see Michael Inwood, A Heidegger 
Dictionary (Maiden, Mass.: Blackwell Publishers, 1999), 116-118. 
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ence. Accordingly, he knows that the possibility of attaining the truth 
depends on obedience and surrender. That same way that Heidegger 
describes man as “being-towards-death,” in religious thought, man is 
first invited to understand his own mortality. In such a mode of 
thought in which Being is almost synonymous with nothing, man 
transitions from the illusory to true existence. Continuously underlin-
ing the mortality and limitedness of man, this invitation invokes the 
fact that man possesses nothing, and God controls everything. There-
fore, man makes a vital preference between an illusory existence 
based on the idea of property and a true existence that can be at-
tained only by abandoning the concept of property. Indeed, the be-
ginning point of the way of thinking we call religious thought corre-
sponds exactly to this very moment of choice. 
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Abstract 

The understanding of d r al-hijra, whose roots lie in the emigration 
of the Prophet Mu ammad from Mecca to Medina, has found a 
significant place in the history of Islamic sects. By making this notion 
a part of their creeds, the Kh rij s and the Ism l s have endeavored 
to legitimize some of their views. In this article, we try to bring to light 
how these sects understand the notion of d r al-hijra and what 
elements regarding the creed were later added to this concept. 

Key Words: Khaw rij, Ism liyya, Qarma iyya, d r al-hijra, taqiyya 

 
Introduction 

Because the Prophet Mu ammad was not able to put an end to 
polytheistic domination in Mecca, he was forced to immigrate to 
Medina, where became known as the land of emigration (d r al-
hijra). With the Prophet, Muslims immigrated to Medina in large 
numbers and founded a state for themselves from which they had the 
opportunity to spread Islam. The political triumph the Prophet 
achieved through emigration later caused some Islamic sects to 
develop an emigration-based theology to fulfill their own political 
aspirations. Although these sects initially formed emigration-based 
theologies inspired by the Prophet’s emigration, they later attached 
their own distinct connotations to the notions of hijra (emigration) 
and d r al-hijra, which deviate substantially from the meanings they 
had in the time of the Prophet; these notions with added meanings 
eventually became central elements of their own beliefs. 
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In this article, we will employ a scientific approach to determine 
what kind of theological perspective the Kh rij s, the first in the 
Islamic tradition to make the notion of d r al-hijra a part of their 
creed, developed and what new approaches and contributions the 
Ism l s advanced following the Kh rij  understanding of this belief. 

D r al-hijra in Kh rij  Thought 

Kh rij s or Khaw rij was the first Islamic sect to make the notion of 
d r al-hijra an essential part of its creed. The first appearance of this 
notion dates back to a dispute between N fi  ibn al-Azraq (d. 65/684), 
the leader of the Az riqa branch, and Najda ibn al- mir (d. 69/688), 
the leader of the Najad t branch. N fi  ibn al-Azraq was willing to 
form a religious society, and to that end, he benefited from the idea 
of the Prophet’s emigration to Medina.1 In N fi ’s view, all Muslims 
should emigrate to him,2 because he himself had emigrated from 
Muslim society, which he had declared to be unbelieving, just as all 
Muslims had followed the Prophet to Medina. He declared that 
emigration towards him in order to fight the polytheists is the chief 
distinction between belief and unbelief. Acting on this proclamation, 
he branded all of those who chose not to emigrate as unbelievers, 
although some held the same opinion as he did.3 He perceived 
emigration as an obligation so that he could fight against those who 
opposed him, and he employed the notion of taqiyya (precautionary 
dissimulation) as the opposite of emigration. However, the meaning 
he attached to taqiyya is quite different from how the Sh  tradition 
understands it. According to N fi , taqiyya, rather than suggesting a 
concealment of one’s faith in the case of imminent danger to one’s 
life and property, expresses sitting still (qu d) or abstaining from 
emigration, which is obligated by Allah for jih d, and from 
commanding what is right and forbidding what is wrong. According 
to N fi ’s understanding, taqiyya was unlawful, and he accused the 

                                                 
1  W. Montgomery Watt, “Kh rijite Thought in the Umayyad Period,” Der Islam 36/3 

(1961), 220. 
2  Ab  l- asan Al  ibn Ism l al-Ash ar , Maq l t al-Isl miyy n wa-khtil f al-

mu all n (ed. Mu ammad Mu y  al-D n Abd al- am d; 2nd ed., Cairo: Maktabat 
al-Nah a al-Mi riyya, 1950), I, 162. 

3  Al-Ash ar , Maq l t, I, 158-162. 
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qa ada, those who failed to emigrate and thus abstained from jih d, 
of unbelief.4 

The first harsh reaction to N fi ’s intolerant understanding that 
viewed those who did not join him as unbelievers came from Najda 
ibn al- mir, who was also a Kh rij . Although Najda emphasized that 
it was better for those who could to participate in jih d, he also ruled 
that qu d was permissible. He utilized the following Qur nic verse 
(Q 4:95) to legitimize his view: “Allah has exalted those who strive 
above those who sit still by a tremendous reward.” In this verse, 
sitting still and not participating in jih d is not seen as unbelief, but it 
is emphasized that jih d is more virtuous. Nonetheless, N fi  insisted 
on the validity of his own view and restricted the scope of this verse 
by suggesting that its meaning was limited to those who 
accompanied the Prophet during the conquest of Mecca.5  

Considering the above-mentioned view of the Najad t, one cannot 
say that all branches of Khaw rij accuse the qa ada of being 
unbelievers.6 Nevertheless, the Az riqa’s stipulation of emigration for 
                                                 
4  Ab  l- Abb s Abd All h ibn Mu ammad al-N shi  al-Akbar, Mas il al-im ma 

wa-muqta af t min al-Kit b al-awsa  f  l-maq l t (ed. Josef van Ess; Beirut: 
Franz Steiner Verlag, 1971), 69; Ab  tim A mad ibn amd n al-R z , Kit b al-
z na f  l-kalim t al-Isl miyya al- Arabiyya (part III, ed. Abd All h Sall m al-
S marr ), in al-S marr , al-Ghuluww wa-l-firaq al-gh liya f  l- a ra al-
Isl miyya (2nd ed., Baghd d: D r W si  li-l-Nashr, 1982), 285. Al-Baghd d  and al-
Isfar y n  took it further to state that N fi  saw them as polytheists. See Ab  
Man r Abd al-Q hir ibn hir al-Baghd d , al-Farq bayna l-firaq (ed. 
Mu ammad Uthm n al-Khusht; Cairo: Maktabat Ibn S n , 1988), 79; Ab  l-
Mu affar Shahf r ibn hir ibn Mu ammad al-Isfar y n , al-Tab r f  l-d n wa-
tamy z al-firqa al-n jiya an al-firaq al-h lik n (ed. Kam l Y suf al- t; Beirut: 

lam al-Kutub, 1983), 50. 
5  Al-R z , Kit b al-z na, 285. 
6  For example see S lim ibn Dhakw n, The Epistle of S lim ibn Dhakw n (= S ra) 

(ed. Patricia Crone and Fritz W. Zimmermann; New York: Oxford University 
Press, 2001), 96-98; al-Rab  ibn ab b ibn Amr al-Ib , al-J mi  al- a  (= 
Musnad al-Im m al-Rab  ibn ab b) (ed. Mu ammad Idr s and sh r ibn 
Y suf; Beirut: D r al- ikma, 1995), 297-299; Ab  l-Fat  Mu ammad ibn Abd al-
Kar m al-Shahrast n , al-Milal wa-l-ni al (ed. A mad Fahm  Mu ammad; Fus : 
n.p., 1948), I, 194-196; al-Baghd d , al-Farq bayna l-firaq, 90. For a 
contemporary assessment, see Patricia Crone, “A Statement by the Najdiyya 
Kh rijites on the Dispensability of the Imamate,” Studia Islamica 88 (1998), 75-
76. 
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jih d and their accusation the qa ada of unbelief became central 
points around which the main topics of controversy amongst the 
branches of Khaw rij intensified. The Az riqa’s evaluation of qu d 
as taqiyya caused the lands where the qa ada resided to be named 
d r al-taqiyya.7 Regarding the lands named d r al-taqiyya, the 
Az riqa preferred to use the term d r al-shirk (land of polytheism) 
and d r al-kufr (land of infidelity).8 However, because most of the 
sub-branches of the Kh w rij did not accept this view, the term d r 
al-taqiyya was more commonly used to refer to the lands where the 
qa ada, both Kh rij s and non-Kh rij s, lived. 

The Ib iyya, one of the moderate branches of Khaw rij, 
conceptualized the status of such lands differently. According to 
them, lands where non-emigrating Muslim opponents lived were 
defined as d r al-taw d (land of unity), while the headquarters of 
the sultan was d r al-baghy (land of usurpation). Muslims who live in 
d r al-taw d were considered monotheists (muwa ids) though 
not believers (mu mins).9 They befriended the qa ada of their own 
sect who lived in d r al-taw d but clearly maintained that those who 
emigrated and fought were superior to the qa ada.10  

The disputes regarding the status of the lands where the qa ada 
lived naturally incited judicial controversies amongst the Kh rij s 
about d r al-taqiyya. A lengthy discussion of the judicial status of 
those living in d r al-taqiyya goes beyond the scope of this article. 
Nevertheless, touching upon the fundamental judicial issues 
regarding d r al-taqiyya is necessary to better comprehend the 
matter at hand. 

The Az riqa held the opinion that everybody living in d r al-kufr 
was an unbeliever regardless of whether they belonged to the 

                                                 
7  For more examples of this definition, see al-Baghd d , al-Farq bayna l-firaq, 94, 

100. 
8  See Ab  Tamm m, B b al-shay n min Kit b al-shajara, in Wilferd Madelung 

and Paul Walker, An Ismaili Heresiography: The ‘B b al-shay n’ from Ab  
Tamm m’s Kit b al-shajara (Leiden, Boston & Köln: Brill, 1998), 21 (Arabic text); 
al-Baghd d , al-Farq bayna l-firaq, 79; al-Isfar y n , al-Tab r, 50. 

9  It is seen that the Ib s clearly make a distinction between mu min and muslim. 
See al-Ash ar , Maq l t, I, 171-172; Ab  Tamm m, B b al-shay n, 28; al-
Shahrast n , al-Milal wa-l-ni al, I, 213; also see Watt, “Kh rijite Thought ...,” 225. 

10  S lim ibn Dhakw n, S ra, 96-98. 
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Az riqa or any other sect. Those who lived in such lands had two 
options: either to emigrate to them or to be executed.11 According to 
the Az riqa, all forms of worship performed in d r al-kufr were 
simply unacceptable and fruitless because the performers were 
unbelievers.12 This opinion allowed for no further discussion amongst 
the Az riqa of judicial matters related to d r al-kufr. However, all 
other Kh rij  branches tended to view members of their own sects 
living in d r al-taqiyya as Muslims and consequently found 
themselves considering more intricate judicial matters. More 
important than these matters was the question of whether or not to 
befriend and feel love for the Kh rij s living in these lands. According 
to the Najad t, killing ahl al- ahd (Jews and Christians) and ahl al-
dhimma (tax-paying non-Muslims) who live there was lawful, 
furthermore, they cannot be befriended. As for the Aj rida, it was not 
permissible to kill the qa ada living in d r al-hijra or to confiscate 
their property, because emigration was not obligatory, but just 
virtuous.13 The Ib iyya, on the other hand, declared the blood and 
property of who live in d r al-taqiyya to be unlawful because they 
considered them as ahl al-taw d, except for those who live in the 
headquarters of the sultan.14  

One of the important judicial issues discussed about d r al-
taqiyya was whether the execution of one’s parents living in d r al-
taqiyya would be lawful. Contrary to the opinion of the Az riqa, who 
accepted that the execution of anyone in d r al-taqiyya to be lawful, 
the Shimr khiyya suggested that it would be unlawful to kill one’s 
parents living in d r al-taqiyya even if they were opponents.15 
Another prevalent judicial issue among the Kh rij s was concerned 
marriage to those living in d r al-taqiyya. The a kiyya and the 
ufriyya held that a Muslim woman from either sect living in d r al-

taqiyya could marry an infidel16 man living there who was not from 
                                                 
11  Ab  tim, Kit b al-z na, III, 284. 
12  Al-N shi  al-Akbar, Mas il al-im ma, 69. 
13  Ab  Tamm m, B b al-shay n, 22; al-Isfar y n , al-Tab r, 57; al-Shahrast n , al-

Milal wa-l-ni al, I, 191, 201-202. 
14  Al-Ash ar , Maq l t, I, 171; al-Shahrast n , al-Milal wa-l-ni al, I, 213. For 

criticism of the Az riqa’s views by an Ib , see al-Rab  ibn ab b, al-J mi  al-
a , 289-301. 

15  See al-Ash ar , Maq l t, I, 184; Ab  Tamm m, B b al-shay n, 32-33. 
16  Here, “infidel” means Muslims opposed to their sect. 
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her sect. It was just as permissible for a man to marry an unbelieving 
or opposing woman outside of his sect who also lived in d r al-
taqiyya.17 

One may conclude that the Kh rij s took the path of legitimizing 
their views through their opponents. The Kh rij s, who primarily 
indulged in d r al-taqiyya-centered arguments and disputes about its 
judicial status, did not engage in any serious discussion about their 
own regions. Nonetheless, the existence of a land (d r) they claimed 
as their own in opposition to d r al-taqiyya is certain. To define their 
land, they, as opposed to the term taqiyya, coined the term al niya, 
meaning “a place where there is no taqiyya and where everything is 
open and visible.” The name of these land of Kh rij  adherents was 
d r al- al niya.18 

The Kh rij s also utilized the term d r al-hijra in addition to d r 
al- al niya to refer to their own land to demonstrate that emigration 
(hijra) was the opposite of qu d, suggesting that it was necessary to 
immigrate to this land.19 We also see the term d r al-isl m used for 
this land as opposed to d r al-kufr.20  

Clearly, it was impossible for opponents to reside in d r al-hijra 
that the Kh rij s viewed as places that belonged only to them. Indeed, 
while the Az riqa did not allow anyone from outside of their sect to 
live in d r al-hijra,21 even the more moderate Ib iyya ruled that the 
execution of opponents living in d r al-hijra was permissible.22 
Places called d r al-hijra are, in a way, saved lands for the Kh rij s in 
which their religious and legal principles are upheld.23 They believed 
that, after emigrating from d r al-taqiyya, it was impossible to pledge 
oneself to an im m and practice Islam without building a d r al-
hijra.24 Moreover, a d r al-hijra was required so that canonical 

                                                 
17  Ab  Tamm m, B b al-shay n, 33; al-Shahrast n , al-Milal wa-l-ni al, I, 217. 
18  See al-Ash ar , Maq l t, I, 168. 
19  Ab  Tamm m, B b al-shay n, 22; al-Shahrast n , al-Milal wa-l-ni al, I, 198. 
20  See al-N shi  al-Akbar, Mas il al-im ma, 69. 
21  Ab  tim, Kit b al-z na, III, 284. 
22  Al-Isfar y n , al-Tab r, 58. 
23  Al-Ash ar , Maq l t, I, 168. 
24  Ab  tim, Kit b al-z na, III,282. 
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worship practices could be performed.25 Therefore, according to the 
Kh rij s, if somebody were to live as a Muslim, he was obliged to live 
in d r al-hijra; more moderate branches held that it was possible to 
remain Muslim in d r al-taqiyya, although many maintained that it 
was better to live in a d r al-hijra and participate in jih d.26 Because 
the notion of d r al-hijra assumed such a pivotal place in Kh rij  
thought, emigrating from d r al-hijra was not well received, and 
such people were accused of being either apostates or hypocrites.27 

As is required by their creed, the Kh rij s immediately found 
themselves a new d r al-hijra when they were forced to leave their 
land as a result of a defeat in war. After having to retreat during the 
war against al-Muhallab, the Az riqa made the city of S b r their new 
d r al-hijra.28 In cases when they were unable to maintain a foothold 
in central locations, they built castles on steep, precipitous and hard-
to-reach places, considering them their new d r al-hijra. The d r al-
hijra they built on Mount Naf sa in Maghrib (the present Libya) is 
one of the most important examples of this.29 This kind of d r al-
hijra in particular presented a beneficial example for the Ism l  d r 
al-hijras.  

D r al-hijra in Ism l  Thought 

The term d r al-hijra moved by the Kh rij s to theological ground 
for the advantage of their teachings and political aspirations, was re-
interpreted and further developed by the Ism l s. The term, for the 
most part, retained the initial meaning attached to it by the Kh rij s, 
and played a central role in Ism l  belief, too, despite eventually 
succumbing to different interpretations and an expansion of its 
meaning.30 

                                                 
25  For example, zimiyya saw pilgrimage as obligatory only for those living in d r 

al-Isl m. See al-N shi  al-Akbar, Mas il al-im ma, 69. 
26  For example see al-Shahrast n , al-Milal wa-l-ni al, I, 195-196. 
27  For example see Ab  Tamm m, B b al-shay n, 22; al-Shahrast n , al-Milal wa-l-

ni al, I, 198. 
28  Al-Baghd d , al-Farq bayna l-firaq, 81; al-Isfar y n , al-Tab r, 51. 
29  Ab  l-Q sim Mu ammad ibn Al  Ibn awqal al-Na b , Kit b rat al-ar  (ed. 

Johannes Heindrik Kramers; Leiden: E. J. Brill, 1939), 27. 
30  The most important Ism l  source in which we can find the most detailed 

theoretical information about d r al-hijra is Sar ir wa-asr r al-nu aq , which 
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 For the Ism l s like the Kh rij s, d r al-hijra generally meant a 
freed land in which the sect’s adherents lived. For this reason, ahl al-
dhimma, non-Muslims who can live in Muslim lands through an 
agreement with the Muslims, were not allowed to live in Ism l  d r 
al-hijras. According to al-Q  al-Nu m n (d. 363/974), ahl al-
dhimma could not enter the aram (the holy site, Mecca) or a d r al-
hijra, and if they did, they were evicted according to the practice of 
the Prophet.31 

Similar to the Kh rij s, the Ism l s saw the existence of a d r al-
hijra as an obligation. However, unlike Az riqa, they did not 
proclaim emigration as a condition of being Muslim or as a marker of 
piety. According to the Ism l s, the obligation for a d r al-hijra 
stemmed from the need to establish their own jurisprudence. Likely 
acting on the fact that the Prophet Mu ammad did not fight during 
the Meccan period, but only in the Medinan period, they ruled that 
unless a land was adopted as a d r al-hijra by a prophet or his 
executor (wa ), it was impossible to gird oneself with a sword and 
wage war on anyone.32 

Significantly, the Ism l s, contrary to the Kh rij s, did not consider 
jih d (and thus d r al-hijra) as an indispensable condition of being 
Muslim. The chief aim of the Ism l s was to acquire for themselves a 
d r al-hijra where their own sect and its legal system would be do-
minant. Nonetheless, a Muslim did not cease to be considered as such 
in the event of the failure to find oneself a d r al-hijra. A fine 
example of this would be the case of the Prophet Jesus. In the view of 
the Ism l s, the Prophet Jesus did not have a d r al-hijra, and so 
could not establish a mission.33 On the other hand, this in no way 
harmed or tainted his status as messenger (n iq). For a n iq, what 
matters is to work toward establishing a d r al-hijra. The journeys 
that Jesus made accompanied by his apostles were aimed at forming 
a d r al-hijra in which to reside and take refuge. If he had managed 

                                                                                                              
is attributed to Ja far ibn Man r (d. ca. 350-360/960-970) See Ja far ibn Man r al-
Yemen, Sar ir wa-asr r al-nu aq  (ed. Mu af  Gh lib; Beirut: D r al-Andalus, 
1984). 

31  Al-Q  Ab  an fa al-Nu m n ibn Mu ammad al-Tam m  al-Maghrib , Ta w l al-
da im (ed. Mu ammad asan al-A am ; Cairo: D r al-Ma rif, 1982), III, 312. 

32  Ja far ibn Man r, Sar ir, 239. 
33  Ja far ibn Man r, Sar ir, 23. 
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to do this, he would have established Allah’s governance and shar a. 
However, he failed to establish a d r al-hijra.34 

At this point, another important quality of an Ism l  d r al-hijra 
comes to light. According to this injunction, for a n iq to enforce his 
shar a, he must have a d r al-hijra without fail. Therefore, if those 
who believed in a particular messenger failed to establish a d r al-
hijra, it would be impossible for the shar a of the n iq of the time 
to be practiced because the entire legal system and all legal practices 
would be based on the influence of the ruling group or person who 
was not from them. 

The Ism l s re-interpreted history by developing a mythological 
historical understanding in parallel with their definitions of d r al-
hijra. In one such interpretation, they claimed that the Prophet dam, 
after descending into the world, was victorious in his fight with Satan 
and built the Ka ba, adopting it as his d r al-hijra.35 The Ka ba was 
also the d r al-hijra of the Prophet Ibr h m in Mecca where he had 
taken his son Ism l.36 The d r al-hijra of the Prophet Mu ammad, 
in contrast, was Medina because he established Allah’s governance 
and shar a there and transformed his followers into a congregation 
that fought against his enemies.37 

The Ism l s believed that Al  and his followers resorted to 
taqiyya because the “proponents of darkness ( ulmat)” came to 
power following the passing of the Prophet. After the Prophet’s 
death, Al  hid in Medina, the Prophet’s d r al-hijra, and later left 
there for al-K fa, which he adopted as his d r al-hijra. His son and 
successor, al- asan, resumed the period of taqiyya in order to 
establish a new d r al-hijra, seeing that “proponents of darkness” 
were gaining ever more strength.38 Therefore, during the time of the 
seven im ms who came after the passing of the Prophet, no d r al-

                                                 
34  Ja far ibn Man r, Sar ir, 205. 
35  Ja far ibn Man r, Sar ir, 38-41. Ja far ibn Man r’s evaluation of dam as a 

divine savior against Satan, the representative of evil, causes us to conclude that 
he sees dam as Demiurg, the sublime existence that fights against evil in the 
Gnostic understanding. For more information on the depiction of dam as seen 
by Ja far ibn Man r as a divine being, see Ja far ibn Man r, Sar ir, 38-46. 

36  Ja far ibn Man r, Sar ir, 131. 
37  Ja far ibn Man r, Sar ir, 236. 
38  Ja far ibn Man r, Sar ir, 38-39. 
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hijra was established except for that of Al . However, the seventh 
im m and the initiator of the seventh circle, Mu ammad ibn Ism l,39 
took action by taking leave from Ir q,40 his ancestral home, in order 
to establish a d r al-hijra. The hidden im ms who succeeded him 
carried out the mission secretly, trying to adopt a d r al-hijra all the 
while.41 For this reason, they too had no d r al-hijra. 

The Ism l s failed to establish a d r al-hijra from the middle of 
the 2nd/8th century, when they first appeared, to the 3rd/9th century. 42 
However, it is reported that the Ism l  missionaries from the city of 
al-K fa succeeded in establishing a d r al-hijra in the year 277/889 
or 279/891. According to this report, the Ism l  missionaries in this 
region decided to build a d r al-hijra as a homeland to which to 
emigrate, reside within and be together. As their building site, they 
chose the Mahtam b dh village that belonged to the Caliph’s lands 
named al-Q simiyy t in the city of al-K fa. They carried huge chunks 
of rock to the village and built a very strong fortress surrounded by a 
deep moat. Upon completion of the fortress in a short time, the 
Ism l  men and women living in nearby lands immigrated to this 
new homeland. They called this place their d r al-hijra.43 

                                                 
39  For the Ism l s’ views on the seven im ms, their theory of cyclical history and 

other views, see Ali Avcu, Karmatîler’in Do u  ve Geli im Süreci [The Formation 
and Development of Qarma ism] (PhD dissertation; Ankara: Ankara University, 
2009), 172-183. 

40  Ja far ibn Man r, Sar ir, 39. 
41  Ja far ibn Man r, Sar ir, 254. 
42  In fact, Mu af  Gh lib sees Salamiyya where the im ms live during a time of 

hidden invitation as a d r al-hijra; see Mu af  Gh lib, T r kh al-da wa al-
Ism liyya (Beirut: D r al-Andalus, 1965), 162. However, the narration we cited 
above as part of Sar ir proves this wrong because Salamiyya has never been a 
place dominated solely by the Ism l s at any time of hidden invitation. If 
Salamiyya had been considered a d r al-hijra by the Ism l s, the places where 
the Prophet Jesus lived would have necessarily been accepted as d r al-hijras.  

43  Ab  Bakr ibn Abd All h ibn Aybak Ibn al-Daw d r , Kanz al-durar wa-j mi  al-
ghurar: al-Durra al-mu iyya f  akhb r al-Dawla al-F imiyya (vol. VI: ed. al  
al-D n al-Munajjid; Cairo: al-Ma had al-Alm n  li-l- th r, 1961), 53; Taq  al-D n 
A mad ibn Al  al-Maqr z , Itti  al- unaf  bi-dhikr a immat al-khulaf  (ed. 
Jam l al-D n al-Shayy l; Cairo: D r al-Fikr al- Arab , 1948), 113; id., Kit b al-
muqaff  al-kab r (ed. Mu ammad al-Ya l w ; Beirut: D r al-Gharb al-Isl m , 
1991), III, 291-292; Shih b al-D n A mad ibn Abd al-Wahh b al-Nuwayr , 
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The d r al-hijra firstly established by the Ism l s in Yemen, or al-
K fa, was, according to the report, an actual homeland that would 
keep the adherents of this belief together. These places could be seen 
as the first steps the Ism l s took towards establishing their own 
state. An important disparity between the Ism l  d r al-hijra and the 
Kh rij  one is that the Ism l s saw their d r al-hijra as the place 
where al-Mahd  Mu ammad ibn Ism l would appear.44 Therefore, 
the adherents of the Ism l  faith were to build a d r al-hijra as fast 
as possible to expedite the coming of al-Mahd  and to have the most 
appropriate place for his arrival. The Ism l s therefore built a d r al-
hijra for this purpose in every place where they mustered enough 
strength. Because it is unknown in which d r al-hijra al-Mahd  
would appear. However, the Qarma  Ism l s, who gained a 
powerful position, particularly in Ba rain, heightened the 
expectation that al-Mahd  would most likely appear in the d r al-
hijra there. In fact, N ir Khusraw (d. 481/1088), who visited the d r 
al-hijra of al-A s , the Ba rain Qarma  State’s capital, stated that a 
saddled horse was kept ready for al-Mahd .45 The Qarma s of Ir q at 
the time must have believed that al-Mahd  would appear in Ba rain 
because they emigrated to al-A s  with Ab  hir, the leader of the 
Ba rain Qarma s, after his Baghd d siege of 316/928.46 Significant to 
the Ism l  faith, unlike Kh rijism, is that they didn’t consider 
emigration to d r al-hijra as an indispensable condition of living an 
Islamic life. To the contrary, every adherent of the Ism l  faith was 
responsible for doing their utmost to establish more d r al-hijras in 
order to facilitate the coming of al-Mahd .  

                                                                                                              
Nih yat al-arab f  fun n al-adab (ed. Mu ammad J bir Abd al- l al- n ; 
Cairo: al-Maktaba al- Arabiyya, 1948), XXV, 228-229. 

44  Farhad Daftary, A Short History of the Ismailis: Traditions of a Muslim 
Community (Edinburgh: Edinburgh University Press, 1998), 41-42; Heinz Halm, 
Shi ism (translated from German by Janet Watson; Edinburgh: Edinburgh 
University Press, 1991), 116. 

45  Ab  Mu n N ir-i Khusraw ibn rith al-Qub diy n , Safarn ma-i ak m N ir-
i Khusraw: bi-in im m-i Rawshan n ma wa-Sa datn ma (ed. Ma m d 
Ghan z da; Berlin: Kaviani Press, 1922), 125. 

46  Ab  l- asan al-Q  Abd al-Jabb r ibn A mad al-Hamad n , Tathb t dal il al-
nubuwwa (ed. Abd al-Kar m Uthm n; Beirut: D r al- Arabiyya, 1966), II, 381, 
388. 
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D r al-hijras, as places in which al-Mahd  could appear, became 
attractive places to the adherents of Ism liyya, and they began to 
immigrate to these lands. Administrators collected taxes and 
donations in the name of al-Mahd , and in fact, all of the resident’s 
property was collected in the d r al-hijra in Ba rain in preparation 
for the appearance of al-Mahd . The adherents gave away their 
earnings, whereas the administration provided them with only their 
most essential needs. However, at the time of the crisis of the 
“Pseudo Mahd ,”47 alongside the adherent’s fading hope of al-Mahd ’s 
immediate appearance, this practice was forcibly stopped. People’s 
hope that al-Mahd  would soon return gradually eroded, especially 
because al-Mahd  failed to appear at the expected time, and it quickly 
became clear that the person purported to be al-Mahd  was actually 
an impostor. When this anticipation dwindled, adherents generally 
ceased to give away their property in the name of al-Mahd  for use in 
the event of his appearance.48   

One of the most important Ism l  d r al-hijras was founded in 
Ba rain. When Ab  Sa d al-Jann b  (d. 300/912), who was 
reportedly sent to Ba rain by amd n Qarma  (d. 286/899) of Ir q, 
started gaining considerable strength in the region, he decided to 
build a d r al-hijra where al-Mahd  would appear and where 
adherents of the sect could securely reside and practice their own 
jurisprudence and prepare for jih d. For this purpose, he founded al-

                                                 
47  The “Pseudo Mahd ” incident proved to be the most important event that 

preceded the downfall of the Ba rain Qarma  State. According to a narration, 
Ab  hir al-Jann b , the leader of the Ba rain Qarma  State, installed Zakariyy  
al-I fah n  as head of the state, thinking that he was al-Mahd  they had long 
awaited. However, it soon turned out that he was not al-Mahd , and he was put to 
death by Ab  hir. This event seriously shook the faith of the Ba rain Qarma s 
in the leaders of the movement, and they eventually lost their power, never to 
regain it. Some researchers see the declaration of Zakariyy  al-I fah n  to be al-
Mahd  by Ab  hir as a scheme, but we think that this suggestion is not true; 
Ab  hir did indeed believe that Zakariyy  al-I fah n  was al-Mahd  whose 
coming they had been craving to witness, and that is why Ab  hir installed 
Zakariyy  al-I fah n . But when Ab  hir realized that Zakariyy  al-I fah n  was 
not al-Mahd , he got rid of Zakariyy  al-I fah n . For proofs and sources for this 
view, see Avcu, Karmatîler’in Do u  ve Geli im Süreci, 222-228. 

48  Al-Q  Abd al-Jabb r, Tathb t dal il al-nubuwwa, II, 381, 388-389. For more 
information on the Qarma s of Ba rain and al-Mahd  crisis, see Avcu, 
Karmatîler’in Do u  ve Geli im Süreci, 207-245. 
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A s , two miles from Hajar, as an appropriate place. Unlike so many 
other d r al-hijras, it was not steep and rocky. However, the big 
deserts surrounding the area made the journey to it a very grueling 
one. Ab  Sa d launched his project by building a strong fortress in al-
A s  and also engaged in agriculture. He started dispatching small 
military expeditions to nearby places and gained booty, which were 
sent to al-A s . He returned the portion of this booty taken from 
those who later joined him to them, but for those who did not, he 
returned only their wives and children under age of four. He isolated 
the children he took as booty from his own children, keeping them in 
another house and grouping them according to their talents. Some 
were trained in the military, some in the religious sciences and some 
in other occupations. These children absorbed the Ism l  mission 
and became the most important element of the Ism l  military. Al-
A s , on the other hand, became the center of the Ba rain Qarma  
State, and their d r al-hijra was where al-Mahd  was expected to 
appear.49    

Established almost concurrently with the d r al-hijra in Ir q was 
another Ism l  d r al-hijra built in Yemen. The first aim of Man r 
al-Yemen (d. 302/914) and Al  ibn Fa l (d. 303/915), who came as 
missionaries, was to build a d r al-hijra similar to those in other 
Ism l  territories. Arriving in Yemen in 268/881, Man r and Al  
spread the Ism l  message in different regions. Beginning with his 
mission in Aden-Abyan and after gaining a powerful status in his 
mission, Man r al-Yemen built his first d r al-hijra in a very steep 
place called Abr Mahrem, situated at the foot of Mount Maswar. After 
building houses for people in this d r al-hijra, he had food and 
various items brought into the castle in amounts that would last for a 
long time. Upon the completion of this d r al-hijra, his followers 
migrated to the castle with their families. After gaining enough 
strength in this d r al-hijra, Man r then went up Mount Maswar and 
built a second d r al-hijra in the castle on top of the mountain. He 
had all of the booty they obtained carried to the castle, making it a 
place of residence for the Ism l s in the region.50   

                                                 
49  Al-Nuwayr , Nih yat al-arab, XXV, 235-238; Ibn al-Daw d r , Kanz al-durar, VI, 

55-57. 
50  Al-Q  al-Nu m n, Ris lat iftit  al-da wa (= Ris la f  uh r al-da wa al-

Ubaydiyya al-F imiyya) (ed. Wad d al-Q ; Beirut: D r al-Thaq fa, 1970), 46-
47; Ab  Mu ammad al-Yemen , Aq id al-thal th wa-sab n firqa (ed. 
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After leaving Man r, Al  ibn Fa l travelled to the place called 
Jaysh n, built a d r al-hijra on the Sarw Y fi  Mountain and launched 
his mission from there.51 As stated above, one of the most important 
functions of a d r al-hijra is that it is the place of al-Mahd ’s 
appearance. Al  ibn Fa l became the first Ism l  missionary who put 
this thought into practice; he proclaimed himself to be the Mahd  
whose coming had long been awaited by the followers of the sect 
and who would declare the beginning of the day of judgment. He 
‘appeared’ in his d r al-hijra, declared the day of judgment and 
abrogated the validity of the Islamic shar a.52   

One of the first d r al-hijras of the Ism l s was Ikdjan ( kaj n) in 
Africa. Ab  Abd All h al-Sh , who had been sent there as a 
missionary, captured Ikdjan after gaining strength and built a d r al-
hijra there. Ab  Abd All h and his Ism l  followers settled in this 
d r al-hijra, and it became the place where the foundations of the 
F imid State were laid. 53  

The term d r al-hijra gained a very central position in the primary 
Ism l  sources before the foundation of the F imid State but started 
losing its former importance after the F imids came to power, finally 
ending up as a symbolical term. This must be a result of the founder 
of the F imid State, Ubayd All h ( Abd All h)54 al-Mahd ’s rejection 

                                                                                                              
Mu ammad ibn Abd All h al-Gh mid ; Medina: Maktabat al- Ul m wa-l- ikam, 
1993), II, 704; Idr s ibn Im d al-D n ibn asan ibn Abd All h al-Idr s , Uy n al-
akhb r (ed. Mu af  Gh lib; Beirut: D r al-Andalus, 1986), V, 38-39. 

51  Al-Yemen , ‘ Aq id al-thal th wa-sab n firqa, II, 704. 
52  Al  ibn Mu ammad ibn Ubayd All h al- Alaw , S rat al-H d  il  l- aqq Ya y  

ibn al- usayn (ed. Suhayl Zakk r; n.p., 1972), 394; Mu ammad ibn Mu ammad 
al-Yemen , S rat Ja far al- jib (trans. Wladimir Ivanow) in Wladimir Ivanow 
(ed.), Ismaili Tradition concerning the Rise of the Fatimids (= al-Muntakhab min 
ba  kutub al-Ism liyya) (Calcutta: Oxford University Press, 1942), 198; al-Q d  
al-Nu m n, Ris lat iftit  al-da wa, 150. 

53  See al-Q d  al-Nu m n, Ris lat iftit  al-da wa, 140, 246-247; Ab  Zayd Abd al-
Ra m n ibn Mu ammad Ibn Khald n, Kit b al- Ibar wa-d w n al-mubtada  wa-
l-khabar f  ayy m al- Arab wa-l- Ajam wa-l-Barbar (Bulaq: al-Ma ba a al-
Mi riyya, 1867), III, 362. 

54  The real name of the founder of the F imid State is Abd All h. However, the 
opposing sources, under the influence of the Sh -Sunn  or F imid-Abb sid 
clash, changed his name to Ubayd All h to lessen his prestige. Opposing authors 
begrudged him the name “ Abd All h” meaning “Servant of Allah” and instead 
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of the belief that Mu ammad ibn Ism l would soon appear as al-
Mahd , his declaring of himself and his hereditary successors as 
im ms and his defense of the im mate as an interminable 
institution.55 In fact, the proclamation that im mate was still a living 
institution through the family lineage of Ubayd All h al-Mahd  
delivered a severe blow to the belief that Mu ammad ibn Ism l 
would soon appear as al-Mahd , a thought that had played a central 
role in the initial Ism l  teachings. This also meant that d r al-hijras, 
where the long-awaited al-Mahd  was anticipated to appear, lost their 
significance in the F imid lands. On the other hand, the rapid rise of 
the F imids as a powerful state brought about the natural 
consequence that many non-Ism l s, even non-Muslims were living 
within the borders of the state. They took a step further and 
employed many non-Muslims in state positions, and some of these 
people eventually became favored aides of the caliph. For these 
reasons, the creed that only al-Mahd  and his companions could live 
in d r al-hijras lost its importance.  

Consequently, the concept of d r al-hijra for the Ism l s was of 
cardinal importance during the phase of state building, but after the 
official foundation of a state, it lost its functionality and importance in 
the face of the social realities. Additionally, Qarma  Ism l s, who 
failed to found a functioning state that could confront that of the 
F imids, adhered to their creed formed around d r al-hijra for a 
longer time, based on their expectation regarding al-Mahd ’s arrival. 
Nonetheless, this concept lost its essential functionality in Qarma  
thought as well, particularly regarding the expectation of al-Mahd ’s 
coming disappearing altogether. The group of the Ism l s who made 
this concept popular again, starting from the beginning of the 6th/12th 
centuries, was al- asan al- abb  and his followers in Alam t. They 
settled their followers in castles that they had either built or captured, 

                                                                                                              
used the ism ta gh r version of this name, Ubayd All h, which means “little 
servant of Allah” or “poor servant of Allah.” This use by opposing authors gained 
widespread recognition, and in almost all opposing works, the name used was 
Ubayd All h instead of Abd All h because the works written and published by 

the Ism l s were in circulation in very limited number of places. In 
contemporary scientific works, his real name is sometimes used, but the more 
well-known Ubayd All h is still the most frequently used name.  

55  For the changes made in the Ism l  teaching by Ubayd All h al-Mahd , see 
Avcu, Karmatîler’in Do u u ve Geli im Süreci, 163-171. 
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and for a certain period of time, they abrogated Islamic shar a and, 
declaring the judgment day, actually perpetuated the fundamental 
meanings attached to the d r al-hijra concept within Ism l  
terminology.  

Conclusion 

Among the Islamic sects, the understanding of d r al-hijra, which 
has roots in the Prophet Mu ammad’s emigration from Mecca to 
Medina, was first developed by the Kh rij s. An extremist branch of 
the Khaw rij, the Az riqa, saw the emigration of their fellow 
sectarians living amongst opposing communities whom they did not 
considered Muslims, as mandatory by basing this belief on the 
Prophet Mu ammad’s emigration. They also based the obligatory 
nature of emigration on the likewise obligatory condition that a d r 
al-hijra, where only ‘Muslims’ live, must be established. In this land 
of emigration, only their fellow sectarians can live, and it is obligatory 
to wage war on those from opposing sects. For this reason, they 
concurred that the qa ada, who were fellow sectarians but did not 
emigrate, were unbelievers, maintaining that one could live as 
Muslim only in a d r al-hijra. 

More moderate branches of the Khaw rij, such as the Najad t and 
the Ib iyya, despite emphasizing that it is necessary to emigrate to a 
d r al-hijra, maintained that their fellow sectarians who lived in a 
d r al-taqiyya and did not emigrate to a d r al-hijra could not be 
declared unbelievers. The Ib iyya branch also held that of all of the 
places in d r al-taqiyya, only the sultan’s headquarters is d r al-
baghy (land of tyranny) and that everywhere else is d r al-taw d 
(land of unity), thereby forbidding the killing of unarmed civilians, 
women and children, with the exception of the sultan’s soldiers.  

The concept of d r al-hijra, as it was understood by the Ism l s, 
could be said to be borrowed from the Kh rij  belief that a d r al-
hijra was a place where only fellow sectarians could live and where 
the first step toward establishing their beliefs and state was with the 
power of the sword. However, the Ism l s have tried to legitimize 
their thought by basing their understanding of d r al-hijra on the 
Prophet’s emigration from Mecca to Medina. However, they 
developed a different understanding regarding this concept, 
originally derived from the Kh rij  interpretation, with respect to their 
own teachings. First and foremost, they did not consider living in a 
d r al-hijra as the sole condition for being Muslim. A believer could 
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live as a Muslim outside of a d r al-hijra. However, the foundation of 
a d r al-hijra, where only their opponents could settle, was 
necessary to spread their sect’s power, practice their religious beliefs 
and ‘gird themselves with the sword’ and fight.   

The second important matter that separates the Ism l  d r al-
hijras from the Kh rij  ones is that al-Mahd , whose appearance was 
expected to take place in the near future, would only appear in one 
of the d r al-hijras established by their adherents. This situation 
forced the Ism l s to build a d r al-hijra in every region to which 
they sent a missionary. As a result of the founding and strengthening 
of the F imid State, the viability of the obligatory Ism l  precept that 
d r al-hijras can house only their fellow sectarians came to an end, 
and with the erosion of the hope that al-Mahd  would soon appear, 
the centrality of the belief that it is indispensable to have d r al-hijras 
for the appearance of al-Mahd  dwindled over time. 
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Abstract 

This article analyzes various claims made by modern-day scholars 
about the educational connection between Zayd ibn Al  and Ab  

an fa. In light of historical data, these claims are evaluated here on 
the basis of an account in al-Majm  al- ad th  wa-l-fiqh , attributed 
to Zayd. The main findings of the article are as follows: 1. Apart from 
the account in al-Majm , there is no narration in early Islamic 
sources that is concerned with their educational relationship. 2. Ab  

an fa saw Zayd, listened to his speeches, and recognized his superi-
or qualities, but never served him as a disciple. 3. Before meeting in 
al-K fa, they did not recognize or interact with one another. Before 
meeting Zayd, Ab  an fa was a renowned faq h in al-K fa, appreci-
ated by friends of Zayd for his scientific authority. There was, howev-
er, no period of association between the two. Therefore, the argu-
ment that Ab  an fa served as a disciple of Zayd ibn Al  for two 
years in al- ij z or al-K fa is rejected. 

Key Words: Zayd ibn Al , al-Majm  al-fiqh , Majm  al-fiqh, Ab  
an fa 
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Introduction 

Several modern-day studies have presented various claims about 
the educational relationship between Ab  an fa (d. 150/767) and 
Zayd ibn Al  (d. 122/740).1 Certain researchers have claimed that Ab  

an fa gained knowledge ( ilm) from Zayd ibn Al , whereas others 
have gone one step further, arguing that Ab  an fa was Zayd’s dis-
ciple. Another group of studies refers to the accounts that list Zayd 
ibn Al  among the masters (sheikhs) of Ab  an fa, although no such 
account exist. All of these assertions require close scrutiny. 

Did Ab  an fa study with Zayd ibn Al ? What references are used 
by those who defend this argument? Was this a master-apprentice 
relationship or a meeting of colleagues? Did the education of Ab  

an fa by Zayd ibn Al  occur in a two-year period of discipleship? 
What are the grounds for such an assertion? What is the main basis of 
claims which argue that an educational relationship between Ab  

an fa and Zayd ibn Al  existed? 

In this article, we will determine how the various claims about this 
relationship have emerged, and explain the source of the ambiguity. 

                                                 
1  See Mu ammad Ab  Zahra, Ab  an fa: ay tuh  wa- a ruh  - r uh  wa-

fiqhuh  (Cairo: D r al-Fikr al- Arab , 1947), 30, 79; Mu ammad am dullah, 
mam-  Azam ve Eseri [al-Im m al-A am and His Heritage] (translated into 

Turkish by Kemal Ku çu; Istanbul: Ca alo lu Yay nevi, 1963), 17; Mu af  al-
Shak a, al-Im m al-A am Ab  an fa (Beirut: D r al-Kutub al-Lubn niyya, 
1983), 54; li  A mad al-Khat b, al-Im m Zayd al-muftar  alayh (Beirut: D r 
al-Nadwa al-Jad da, 1984), 65; Ahmet Özel, Hanefi F k h Âlimleri [ anaf  
Jurisprudents] (Ankara: Türkiye Diyanet Vakf  Yay nlar , 1990), 14; Ali Bakkal, s-
lâm F k h Mezhepleri [Islamic Legal Schools] (Istanbul: Ra bet Yay nevi, 2004), 
62; Ekrem Sa ro lu, mam-  Azam Ebû Hanife: Hayat , Siyaseti, Eseri [al-Im m 
al-A am Ab  an fa: His Life, Political Ideas and His Heritage] (Istanbul: Yasin 
Yay nevi, 2002), 43; smet Demir, mâm-  Âzam Ebû Hanife: Hayat , slâm Hu-
kuku ve Hanefî Mezhebi’ni Tedvindeki Metodu [al-Im m al-A am Ab  an fa: 
His Life and His Place in the Formation of Islamic Law and anafism] (Istanbul: 
Seçil Ofset, 2005), 105; Mehmet Erdo an, “ bn Mes‘ûd’dan Ebû Hanîfe’ye Rey 
Mektebi [The School of Ra y from Ibn Mas d to Ab  an fa],” in brahim 
Hatibo lu (ed.), mâm-  Âzam Ebû Hanîfe ve Dü ünce Sistemi – Sempozyum 
Tebli  ve Müzakereleri – [al-Im m al-A am Ab  an fa and His Thought – 
Symposium Proceedings –] (Bursa: Kurav Yay nlar , 2005), I, 332; sa Do an, 
mam Zeyd b. Ali [al-Im m Zayd ibn Al ] (Ankara: Türkiye Diyanet Vakf  Yay n-

lar , 2009), 129. 
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Subsequently, we will analyze an account we consider to be highly 
important in the context of this study. 

The Educational Relationship between Ab  an fa and Zayd 
ibn Al  as Described in Several Contemporary Studies  

The researcher who focused on the relationship between Ab  
an fa and Zayd ibn Al  the most was Mu ammad Ab  Zahra (d. 

1974). His works, Ab  an fa: ay tuh  wa- a ruh  - r uh  wa-
fiqhuh , al-Im m Zayd and T r kh al-madh hib al-Isl miyya, have 
served as a reference for subsequent studies. Thus, it is appropriate to 
begin by concentrating on Ab  Zahra’s works.  

Based on the works of Ab  Zahra, we can conclude that Ab  
an fa knew of Zayd ibn Al . Nevertheless, this knowledge was lim-

ited to information exchanged during their meetings and was not a 
relationship of master-apprentice. Ab  Zahra writes:  

We do not suspect that Ab  an fa met Zayd ibn Al ; but we do not 
believe that he was affiliated with him. On the contrary, he received 
knowledge from Zayd during their meetings, without any affiliation.2  

Ab  Zahra bases his argument that Ab  an fa received ilm from 
Zayd ibn Al  on the following account, cited from al-Raw  al-na r 
Shar  Majm  al-fiqh al-kab r by al- usayn ibn A mad al-Sayy gh  
al- aym  al- an n  (d. 1221/1806):  

Ab  an fa said: I have seen Zayd ibn Al  and his friends (ahlah ), 
but I have never seen a man more faq h, wise, witty, or honest than 
him in his day. He was a peerless personality.3  

Ab  Zahra also mentions this account in his al-Im m Zayd.4 The 
source records statements made by Ab  an fa about Zayd, as well as 
references to the scientific discussions between the two. This is the 
source of Ab  Zahra’s claim that Ab  an fa considered Zayd ibn Al  

                                                 
2  Ab  Zahra, Ab  an fa, 79. 
3  Sharaf al-D n al- usayn ibn A mad al-Sayy gh  al- aym  al- an n , al-Raw  al-

na r Shar  Majm  al-fiqh al-kab r li-l-Im m Zayd (Beirut: D r al-J l, n.d.), I, 
50; cf. Ab  Zahra, Ab  an fa, 79; id., al-Im m Zayd (Cairo: D r al-Fikr al-
Arab , 1959), 70. 

4  Ab  Zahra, al-Im m Zayd, 70.  
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to be the wisest scholar of his day.5 Contrary to our expectations, 
there is no record of an actual discussion or scientific debate between 
Zayd and Ab  an fa. Did Ab  Zahra find this account sufficient to 
claim that Ab  an fa received ilm from Zayd? We do not know. It is 
striking, however, that in the aforementioned works, despite the ex-
istence of quotations from such works as T r kh Baghd d by al-
Kha b al-Baghd d  (d. 463/1071), Man qib Ab  an fa by Muwaffaq 
ibn A mad al-Makk  (d. 568/1173), Man qib Ab  an fa by Ibn al-
Bazz z  (d. 827/1424), and al-K mil f  l-t r kh by Ibn al-Ath r (d. 
630/1232)6, Ab  Zahra only refers to al-Sayy gh  in this matter; this 
probably signifies that Abu Zahra does not have sufficient infor-
mation, and prefers to leave the issue rather ambiguous. Was there 
any other information in al-Raw  al-na r or other works that con-
vinced Ab  Zahra of such a view, even though he did not cite them? 
An examination of other works on the subject reveals even more am-
biguity. For example, in his al-Im m al-A am Ab  an fa, Mu af  
al-Shak a argues, “… But whatever the view on the issue is, Ab  

an fa was a student of Zayd.”7 Shak a does not, however, refer to 
any source. In addition, just as in Ab  Zahra’s works, even though al-
Shak a cites accounts of meetings between Ab  an fa and 
Mu ammad al-B qir, Ja far al- diq and Abd All h ibn al- asan,8 we 
see that there is no evidence of his meeting with Zayd or having any 
association with him. The situation is almost identical in other studies 
on the subject.9  

Aside from the data in al-Raw  al-na r, some works mention 
Zayd ibn Al  as being one of the masters of Ab  an fa,10 while oth-
ers do not.11 What is common in all of these studies is the lack of any 

                                                 
5  Ab  Zahra, al-Im m Zayd, 179.  
6  For several examples, see Ab  Zahra, Ab  an fa, 37, 38, 49, 73, 74; id., al-Im m 

Zayd, 44, 47, 51, 57, 58, 64, 71 et seq.; id., T r kh al madh hib al-Isl miyya 
(Cairo: D r al-Fikr al- Arab , n.d.), 348, 349, 351.  

7  Al-Shak a, al-Im m al-A am, 54. 
8  ibid., 49-58; Ab  Zahra, Ab  an fa, 80-81. 
9  For other examples see al-Kha b, al-Im m Zayd, 65; Özel, Hanefî F k h Âlimleri, 

14; am dullah, mam-  Azam ve Eseri, 17.  
10  See Muwaffaq ibn A mad al-Makk , Man qib Ab  an fa (Beirut: D r al-Kit b al-

Arab , 1981), 41. 
11  See Ab  Abd All h Mu ammad ibn A mad ibn Uthm n al-Dhahab , Man qib 

al-Im m Ab  an fa ve s ibayhi Ab  Y suf wa-Mu ammad ibn al- asan (Cai-
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information that clearly defines the relationship between Ab  an fa 
and Zayd ibn Al . Maybe this is why Ab  Zahra only relies on al-
Raw  al-na r in this matter. Can this work lead us to the source of 
the views on this subject? In our analysis, we found two points of 
reference for al-Sayy gh . One of these is al-Maw i  wa-l-i tib r bi-
dhikr al-khi a  wa-l- th r by A mad ibn Al  ibn Abd al-Q dir al-
Maqr z  (d. 845/1442). The words, which are quoted by Ab  Zahra 
from al-Raw  al-na r and attributed to Ab  an fa, are cited by al-
Sayy gh  from this author.12 Other writers referred to by al-Sayy gh  
are A mad ibn Y suf (d. 1191/1777) and Ya y  ibn al- usayn (ibn 
al-Mu ayyad bill h Mu ammad ibn al-Q sim) (d. 1090/1679), both of 
whom are Zayd . Because these authors lived in a later era, they can 
be disregarded. The last two, however, have led us to examine the 
relationship between Ab  an fa and Zayd ibn Al  in a different 
light. Thus far, theories about this connection have been based on 
general historical and biographical works on these figures, including 
works from the Zayd  world. Identifying the approach to the subject 
in these works enables an appropriate assessment of their theories.13  

Our second question, “Did the education of Ab  an fa by Zayd 
ibn Al  consist of a two-year period of discipleship?” is not explicitly 
addressed by Ab  Zahra. His statement, “We do not believe he was 
affiliated to Zayd ibn Al . On the contrary, he received knowledge 
from Zayd during their meetings, without any affiliation,”14 affirms 
that Ab  an fa was not a regular student of Zayd. However, Ab  
Zahra does not describe when these meetings took place or at what 
intervals they occurred. Similarly, Ab  Zahra apparently quotes from 
al-Raw  al-na r once again: “It is rumored that Ab  an fa was his 
student for two years (tatalmadha lah  sanatayn)”;15 however, what 
is being commented on here is whether Ab  an fa was a bound 

                                                                                                              
ro: D r al-Kit b al- Arab , n.d.), 11; fi  al-D n Mu ammad ibn Mu ammad ibn 
Shih b al-Bazz z  al-Kardar , Man qib al-Im m al-A am Ab  an fa (Beirut: 
D r al-Kit b al- Arab , 1981), 85. 

12  Al-Sayy gh , al-Raw  al-na r, I, 50; cf. Taq  al-D n Ab  l- Abb s A mad ibn Al  
ibn Abd al-Q dir al-Maqr z , al-Maw i  wa-l-i tib r bi-dhikr al-khi a  wa-l-

th r (Beirut: D r dir, n.d.), II, 436. 
13  As it would be more appropriate to handle the approaches of these people in 

later chapters of our study, they will not be discussed here. 
14  Ab  Zahra, Ab  an fa, 79. 
15  Cf. Ab  Zahra, Ab  an fa, 79; al-Sayy gh , al-Raw  al-na r, I, 66. 
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disciple to Zayd. After writing, “It is rumored that he was his student 
for two years” without giving any references, Ab  Zahra quotes from 
al-Sayy gh : “I saw Zayd ibn Al  and his friends …”16 He writes, “We 
do not suspect that Ab  an fa met him; but we do not believe he 
was affiliated with Zayd ibn Al .”17 As Ab  Zahra accepts that Ab  

an fa met with Zayd ibn Al , even though it was not a form of regu-
lar discipleship, the question remains, when and where could these 
meetings have occurred, in al- ij z or in al-K fa? According to Ab  
Zahra, the answer is al-K fa. 

In his work, Ab  an fa, Ab  Zahra relates the accounts that Ab  
an fa met Mu ammad al-B qir when he was still a disciple to 
amm d, and met Ja far al- diq in al- ra in the presence of al-

Man r, the second Abb sid Caliph.18 Ab  Zahra does not provide 
any information about the time or place of Ab  an fa’s meeting with 
Zayd ibn Al . In his al-Im m Zayd, however, Ab  Zahra claims that 
Ab  an fa met Zayd in al-K fa and, providing quotations about 
Zayd, heralds the intellectual discussions that would occur between 
them.19 This evidently does not contradict the fact that Ab  an fa 
may have met Zayd ibn ‘Ali during his sojourns in al- ij z; nonethe-
less, it is most likely that the two-year period of meetings mentioned 
happened when both were residing in the same region. These meet-
ings must have occurred during Ab  an fa’s residence in al- ij z or 
Zayd’s sojourn in al-K fa. Ab  Zahra does not relate anything else 
about Zayd’s time in al-K fa or his intellectual connections with Ab  

an fa. As for Ab  an fa’s residing in al- ij z, Ab  Zahra relates that 
this occurred long after the death of Zayd ibn Al . According to Ab  
Zahra, in 130/747-748, Ab  an fa escaped the torture of the Umay-
yad governor, Umar ibn Hubayra, and sought refuge in Mecca, 
where he contined to live for two years. When the Umayyad Cali-
phate ended in 132/750, he returned to al-K fa and paid homage to 
al- aff , the first Abb sid Caliph, while continuing to live in Mecca 
until 136/753-54 due to unrest in Ir q.20 Therefore, according to Ab  
Zahra, Ab  an fa resided in al- ij z only after Zayd’s death. As Ab  
                                                 
16  Al-Sayy gh , al-Raw  al-na r, I, 50; cf. Ab  Zahra, Ab  an fa, 79; id., al-Im m 

Zayd, 70. 
17  Ab  Zahra, Ab  an fa, 79. 
18  Ab  Zahra, Ab  an fa, 79-81. 
19  Ab  Zahra, al-Im m Zayd, 179. 
20  Ab  Zahra, Ab  an fa, 41-42. 
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Zahra gives no details about the sojourn of Zayd ibn Al  in al-K fa, 
apart from relating their meeting in this city, he cannot claim that Ab  

an fa was Zayd’s disciple for two years. Thus, it cannot be accurate-
ly claimed that Ab  Zahra affirms Ab  an fa as a disciple of Zayd 
ibn Al  for a period of two years.21 The emergence of such a claim, 
however, is not totally unrelated to the fact that Ab  Zahra left the 
subject ambiguous. We will return to the sources of Ab  Zahra that 
serve as the grounds for this assertion during our investigation of the 
third question. At this point, however, we must investigate whether 
this assertion originated in the works of Ab  Zahra.  

In his al-Im m al-A am Ab  an fa, Mu af  al-Shak a argues 
that Ab  an fa studied with Zayd ibn Al , but he offers no support 
for this assertion. Moreover, this suggestion, given without reference, 
contradicts the above-given findings of Ab  Zahra. Then again, de-
spite Ab  Zahra’s assertion that Ab  an fa lived in al- ij z after 
130/747-748, according to al-Shak a, the interaction between Ab  

an fa and Zayd ibn Al  happened during Ab  an fa’s stay in al-
ij z.22 In other relevant studies, the same assertion is found without 

any references. In certain works, however, writers refer to al-
Kashsh f by al-Zamakhshar . smet Demir, for example, refers to him, 
stating: “Even though Ab  an fa was one year younger than Zayd 
ibn Al , he was the latter’s disciple for two years, and in a sense, 
made up for his deficiency in ad th thanks to Zayd ibn Al , who was 
a master of ad th from the school of ra y”.23 However, upon a closer 
analysis of al-Kashsh f, we see that al-Zamakhshar  says nothing 
about the educational relationship between Ab  an fa and Zayd. 
The description in this work refers to the reaction of Ab  an fa to 
Zayd ibn Al ’s rebellion.24 

                                                 
21  Erdo an, “ bn Mes‘ûd’dan Ebû Hanîfe’ye Rey Mektebi,” 332. 
22  Al-Shak a, al-Im m al-a am, 54.  
23  Demir, mâm-  Âzam, 105; cf. Ab  l-Q sim J r All h Ma m d ibn Umar al-

Zamakhshar , al-Kashsh f an aq iq ghaw mi  al-tanz l wa- uy n al-aq w l 
f  wuj h al-ta w l (ed. dil A mad Abd al-Mawj d and Al  Mu ammad 
Mu awwi ; Riy : Maktabat al- Ubayk n, 1998), I, 318. 

24  Al-Zamakhshar  says the following: “Ab  an fa secretly placed a fatw  on Zayd 
ibn Al  to help and provide him with financial assistance and concerned with the 
necessity of rebelling together.” See al-Zamakhshar , al-Kashsh f, I, 318. 
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As explained above, one of the main sources in contemporary 
studies suggesting an educational connection between Ab  an fa 
and Zayd ibn Al  is the following quote, attributed to Ab  an fa:  

I have seen Zayd ibn Al  and his friends, but have never seen a man 
more faq h, wise, witty, or honest than him in his day. He was a peer-
less personality.25  

Ab  Zahra takes this quote from al-Sayy gh , who, in turn, took it 
from al-Maqr z . Other contemporary works clarify that this quotation 
cannot be found in any source earlier than al-Maqr z .26 Another sup-
port for the claim that Ab  an fa was a disciple of Zayd for two 
years is the statement by Ya y  ibn al- usayn ibn Mu ammad al-
Mu ayyad bi-ll h ibn al-Q sim, a Zayd  scholar, to whom al-Sayy gh  
refers.  

Al-Sayy gh  writes:  

In the marginal notes (ta l qs) of al-Majm  transmitted by Ya y  ibn 
al- usayn, I saw that Ab  an fa was among the disciples of Zayd ibn 
Al , and that he took lessons from him for two years.27  

There is no other valid support for a period of two years in Zayd  
literature. As a matter of fact, despite al-Sayy gh  being willing to 
collect all the material in favor of Zayd ibn Al  and his al-Majm , 
and to examine all claims about them in his voluminous work, which 
is a commentary on al-Majm , he never cites Zayd  or Sunn  sources 
of the early period in support of this claim. Although carrying out a 
thorough analysis of several early Zayd  and Im m  sources, we have 
been unable to find any evidence to support this assertion.28 Never-
                                                 
25  Al-Sayy gh , al-Raw  al-na r, I, 50; cf. Ab  Zahra, Ab  an fa, 79; id., al-Im m 

Zayd, 76. 
26  At this stage, we would like to mention two works and their references that de-

scribe the words attributed to Ab  an fa, with respect to the connection be-
tween Ab  an fa and Zayd ibn Al : A mad Shawq  Ibr h m Amarraj , al- ay t 
al-siy siyya wa-l-fikriyya li-l-Zaydiyya f  l-mashriq al-Isl m  (Cairo: Maktabat 
Madb l , 2000), 37 (referring to al-Maw i  by al-Maqr z ); Fa la Abd al-Am r al-
Sh m , T r kh al-firqa al-Zaydiyya bayna l-qarnayn al-th n  wa-l-th lith li-l-
hijra (Baghd d: Wiz rat Tur th, 1974), 83 (referring to al-A l m by Zirikl ). 

27  Al-Sayy gh , al-Raw  al-na r, I, 66. 
28  In this matter, the following works can be referred to: al-Kutub al-arba a; al-

Rij l by al-Naj sh ; Maq til al- libiyy n by Ab  l-Faraj al-I fah n ; Am l  by 
A mad ibn s  ibn Zayd; al-A k m f  l- al l wa-l- ar m by Ya y  ibn usayn 
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theless, even though there is an account in al-Majm , narrating that 
Ab  an fa and his companions went to a house in al-K fa where 
Zayd secretly lived and they met, the commentator does not cite this 
account when discussing whether or not Ab  an fa was a disciple of 
Zayd ibn Al , and gives no detail or interpretation of the significance 
of this encounter.29 For this reason, this account must be carefully 
evaluated.  

Evidence for the Relationship between Ab  an fa and Zayd 
ibn Al  

The principal source for the basis of our article is the following ac-
count found in al-Majm ,30 attributed to Zayd ibn Al :  

               
    ] [        

              

               
           : 

          
                

            
                 

     . 

Ab  Kh lid said the following: When Zayd ibn Al  came to al-K fa, 
he hid in the house of Abd All h ibn al-Zubayr [al-Asad ]. When Ab  

                                                                                                              
H d  il  l- aqq; Nu rat madh hib al-Zaydiyya by ib ibn Abb d; al-If da f  
t r kh al-a imma al-s da by Ab  lib al-N iq bi-l- aqq al-H r n ; and al-

ad iq al-wardiyya f  man qib a immat al-Zaydiyya by al-Ma all . 
29  Al-Sayy gh , al-Raw  al-na r, II, 5-6. 
30   The editions of the book: Zayd ibn Al , “Corpus Iuris” di Zaid Ibn Al  (= Majm  

al-fiqh) (ed. Eugenio Griffini; Milano: Ulrico Hoepli, 1919); id., Musnad al-Im m 
Zayd (ed. Abd al-W si  ibn Ya y ; Beirut: D r al-Kutub al- Ilmiyya, 1983); id., al-
Majm  al- ad th  wa-l-fiqh  (ed. Abd All h ibn amm d al- Izz ; Amm n: 
Mu assasat al-Im m Zayd ibn Al  al-Thaq fiyya, 2002); for more about this book 
see Eren Gündüz, Zeyd bin Ali: Hayat , Eserleri ve slam Hukuk Dü üncesindeki 
Yeri [Zayd ibn Al : His Life, Works, and Place in Islamic Legal Thought] (Istan-
bul: Dü ünce Kitabevi Yay nlar , 2008). 
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an fa learned about this, he spoke to Mu wiya ibn Is q al-Sulam , 
Na r ibn Khuzayma al- Abs  and Sa d ibn Khuthaym. When they fi-
nally met with Zayd ibn Al , they said about Ab  an fa: “This is one 
of the faq hs of al-K fa.” Thereupon, Zayd ibn Al  asked: “What is the 
key (mift ), the initial words (iftit ), the initial prayer (istift ), the 
beginning (ta r m) and the end (ta l l) of the al t?” Ab  an fa re-
sponded: “The key of the al t is purification (al- uh r); its beginning 
is takb r; and its end is sal m (al-tasl m). The al t begins with takb r 
because the Prophet (pbuh) recited takb r and raised his hands at the 
beginning of the al t. Here is the opening prayer: Glory be to You, 
O Allah, and all praises are due unto You, and blessed is Your name 
and high is Your majesty and there is no god but You. It is related 
from the Prophet (pbuh) that he recited this prayer when he wanted 
to begin the al t.” The answer pleased Zayd ibn Al .31 

First, we have to stress the authenticity of the prayer at the end of 
this account, as it is attributed to the Prophet in both Sunn  and Sh  

ad th sources.32 As for al-Majm  which includes the account, there 
are varying opinions about its status. 

According to Zayd s, due to its content and its attribution to Im m 
Zayd, this is a reliable book of ad th and fiqh.33 Sunn  ad th and 
fiqh literature, however, does not attribute any value to the book. 
This is because Ab  Kh lid Amr ibn Kh lid, the first narrator of the 
book, said that he was the only one who narrated it from Zayd. Ab  
Kh lid is a weak narrator who is heavily criticized by Sunn  scholars 

                                                 
31  Zayd ibn Al , al-Majm  al- ad th  wa-l-fiqh , 85. 
32  For the account related as        by Ab  

Sa d al-Khudr , see al-Tirmidh , “ al t,” 176. The ad th has also been transmitted 
from Al  ibn Ab  lib, Ibn Mas d and Ibn Abb s through various chains of nar-
rators. See Ibn M ja, “ ah ra,” 3; al-Tirmidh , “ ah ra,” 3; “ al t,” 176. Some parts 
of this account are directly attributed to Al , related in four credible ad th 
sources of the Im miyya; see Ja far Sub n , Bu th f  l-milal wa-l-ni al (Qum: 
Mu assasat al-Im m al- diq, 1995), VII, 137-154.  

33  See Ibr h m ibn Q sim ibn al-Im m al-Mu ayyad bill h, abaq t al-Zaydiyya (ed. 
Abd al-Sal m ibn Abb s al-Waj h; Amm n: Mu assasat al-Im m Zayd ibn Al  al-

Thaq fiyya, 2001), I, 49-51; al-Sayy gh , al-Raw  al-na r, I, 11, 68-69; Abd 
All h ibn amm d al- Izz , Ul m al- ad th inda l-Zaydiyya wa-l-mu addith n 
( Amm n: Mu assasat al-Im m Zayd ibn Al  al-Thaq fiyya, 2001), 17, 144, 275; 
Zayd ibn Al , Musnad, 17. 
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of ilm al-rij l, and is not considered to be a competent scholar in 
ad th narration.34  

Many accounts in the work can be found in both Sh  and Sunn  
ad th sources. Nevertheless, it cannot be expected that any value be 

assigned by Im m  Sh s to this work due to their approach to the 
ad th.35  

The first modern study of the subject is found in Corpus Iuris di 
Zaid Ibn Al  (= Majm  al-fiqh) edited by Griffini (d. 1925). The 
work was well received by certain experts from both the Western and 
Islamic worlds.36  

As for the content of the account, it is accepted that Ab  an fa’s 
response to Zayd ibn Al  is accurate given its appearance in related 
sources. One of the versions appears in Musnad al-Im m Ab  an fa 
as follows:37 

                                                 
34  Al-Dhahab , M z n al-i tid l (Beirut: D r al-Ma rifa, n.d.), III, 257.  
35  See Sub n , Bu th, VII, 137-139; cf. Ab  Ja far Mu ammad ibn asan ibn Al  

al- s , Tahdh b al-a k m (ed. al-Sayyid asan al-Khurs n; Beirut: D r a b, 
1981), VII, 251; id., al-Istib r f -m  ukhtulifa min al-akhb r (Tehran: D r al-
Kutub al-Isl miyya, 1970), I, 66. For Sh  views of ad th and the support for the 
above-given belief, see Etan Kohlberg, “Sh  ad th,” in A. F. L. Beeston et al. 
(eds.), Arabic Literature to the End of the Umayyad Period (Cambridge: Cam-
bridge University Press, 1983), 299-307; Saffet Köse, “F k h Literatürünün 
Tart mal  ki Eseri: el-Mecmû‘u’l-kebîr ve el-Mehâric fi’l-hiyel [Two Discussed 
Works of the Fiqh Literature: Al-Majm  al-kab r and al-Makh rij f  l- iyal],” 
slâm Hukuku Ara t rmalar  Dergisi [Journal of Islamic Law Studies] 3 (2004), 

289-311, particularly pp. 296-297. 
36  Al- Abb s ibn A mad ibn Ibr h m ibn A mad al-Yemen , Tatimmat al-Raw  al-

na r (Beirut: D r al-J l, n.d.), 331-344; Fuat Sezgin, Geschichte des Arabischen 
Schrifttums (Leiden: E. J. Brill, 1967), I, 552-555; id., T r kh al-tur th al- Arab  
(translated into Arabic by Ma m d Fahm  ij z ; Riy : J mi at al-Im m 
Mu ammad ibn Su d al-Isl miyya, 1991), I (part: III), 315; Mu ammad Ajj j al-
Khat b, al-Sunna qabla l-tadw n (Cairo: Maktabat Wahba, 1963), 371; id., al-
Mukhta ar al-waj z f  ul m al- ad th (Beirut: Mu assasat al-Ris la, 1987), 83; id., 
U l al- ad th: Ul muh  wa-mu ala uh  (Beirut: D r al-Fikr, 1989), 216; Köse, 
“F k h Literatürünün Tart mal  ki Eseri,” 291-301. 

37  Ab  Nu aym A mad ibn Abd All h al-I fah n , Musnad al-Im m Ab  an fa 
(Riy : Maktabat al-Kawthar, 1994), 130; Mu ammad ibn al- asan al-Shayb n , 
al- th r (ed. Ab  l-Waf  al-Afgh n ; Beirut: D r al-Kutub al- Ilmiyya, 1993), I, 1. 
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The Prophet (pbuh) said: Wu  is the key of the al t. Takb r ends 
its connection with the world and sal m restores its connection. The 
sal m takes place in every two rak as. The al t may be valid only if 
the F ti a of the Book is recited, along with another [s ra]. 

This account, narrated by Ab  Sa d al-Khudr , is found in al-
Sunan by al-Bayhaq  with the same wording and chain of narrators 
( an Ab  an fa an Ab  Sufy n an Ab  Na ra an Ab  Sa d al-
Khudr ).38 

Upon Zayd ibn Al ’s question, “What is the key of the al t?” Ab  
an fa answers: “The key of the al t is purification ( uh r).” In his 

response, he uses the word uh r, whereas these narrations use the 
term wud . The word uh r means the action of eliminating the 
condition of impurity and absence of wu , a state that hinders the 
performance of the al t in fiqh literature. It is synonymous with the 
word wu , which signifies purity from the condition that requires 
wu .39 Other subtle changes in the narrations are found in the 
translocation of the subject and verb. Considering that the expres-
sions wu  and uh r are synonymous, there is no inconsistency 
between the beginning of these narrations and the one found in al-
Majm . The remainder of the narration is not found in Musnad al-
Im m Ab  an fa. Nevertheless, Ab  an fa refers to this hadith by 
stating: “Here is the opening prayer: Sub naka-ll humma wa-bi-

amdik wa-tab raka-smuk wa-ta l  jadduk wa-l  il ha ghayruk. 
As is related from the Prophet (pbuh), he said this prayer when he 
wanted to begin the al t.” This, despite being slightly modified, was 
narrated by Ab  Sa d al-Khudr  in other credible ad th sources.40 

The inaugural prayer of the al t, which is found in this account 
within anaf  tradition, is replaced by other Qur nic-based wordings 
in Zayd  fiqh. This does not necessarily mean, however, that the nar-
ration is contrary to Zayd  fiqh. Ya y  ibn al- usayn H d  il  l- aqq 
                                                 
38  A mad ibn usayn al-Bayhaq , al-Sunan al-kubr  (Hyderabad: D irat al-Ma r f 

al- Uthm niyya, 1927), II, 380. 
39  Sa d  Ab  Jayb, al-Q m s al-fiqh  (Damascus: D r al-Fikr, 1982), 234. 
40  Al-Nas , “Iftit ,” 19; al-Tirmidh , “ al t,” 179. 
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(d. 298/911), the founder of the H daw  branch of Zaydiyya, after 
mentioning an inaugural prayer attributed to Al  ibn Ab  lib – 
which is also found in al-Majm  41 – writes: “This is the most beauti-
ful prayer we ever heard among the ones said during inauguration.” 
Thus, he sees other inaugural prayers as valid in terms of fiqh.42 Al-
Sayy gh  also says “This inauguration is one that is rumored to belong 
to the Prophet, and it is known as ‘the inauguration of Ibn Mas d’ 
(istift  Ibn Mas d) by ad th scholars [ahl al- ad th.]”43  

Before commenting on the aforementioned account, it is neces-
sary to evaluate it from a historical point of view. Have historical 
sources ever recorded such an event? In other words, can we histori-
cally verify that Zayd ibn Al  came to al-K fa, hid in this city, and met 
Ab  an fa there?  

The account in al-Majm  is found neither in historical works nor 
in biographies. Nevertheless, it is possible to obtain some clues as to 
the probability of the encounter. Al- abar  (d. 310/922) and Ibn al-
Ath r (d. 630/1232), who recorded historical events, give the date of 
the rebellion of Zayd ibn Al  as 121/738-739 and his murder as 
122/739-740.44 In spite of conflicting opinions about the residence of 
Zayd ibn Al  in al-K fa, it is certain that he stayed there during the 
reign of Y suf ibn Umar, who became governor of Ir q following 
the dismissal of Kh lid ibn Abd All h al-Qasr . Al-Qasr ’s governor-
ship of Ir q took place between 105/723-724 and 120/737-738. The 
assignment of Y suf ibn Umar as governor was in 121/738-739.45 In 

                                                 
41  Zayd ibn Al , al-Majm  al- ad th  wa-l-fiqh , 85. 
42  Ya y  ibn al- usayn H d  il  l- aqq, al-A k m f  l- al l wa-l- ar m (3rd ed., 

Yemen: Maktabat al-Tur th al-Isl m , 2003), I, 91. 
43  Al-Sayy gh , al-Raw  al-na r, II, 6. 
44  Ab  Ja far Mu ammad ibn Jar r al- abar , T r kh al-rusul wa-l-mul k (ed. 

Mu ammad Ab  l-Fa l Ibr h m; Cairo: D r al-Ma r f, n.d.), VII, 160, 180; Al  ibn 
Mu ammad ibn Abd al-W id Ibn al-Ath r al-Shayb n , al-K mil f  l-t r kh (Bei-
rut: D r al-Kutub al- Ilmiyya, 1987), IV, 443, 452. 

45  Abdulkerim Özayd n, “Hâlid ibn Abdullah el-Kasrî [Kh lid ibn Abd All h al-
Qasr ],” Türkiye Diyanet Vakf  slâm Ansiklopedisi (D A) [Turkish Religious 
Foundation Encyclopedia of Islam], XV, 281-282; Mustafa Demirci, “Emevîlerin 
Irak Valisi Hâlid ibn Abdullah el-Kasrî’nin Hayat  ve Faaliyetleri [The Life and Ac-
tivities of Kh lid ibn Abd All h al-Qasr , the Ir q Governor of the Umayyads],” 
Dinbilimleri Akademik Ara t rma Dergisi [Journal of Academic Research in Reli-
gious Studies] 4/3 (2004), 61-74; Melek Y lmaz Gömbeyaz, “Bir Emevî Valisi: 
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light of the accounts in T r kh al- abar , Zayd ibn Al  was sent by 
Caliph al-Hish m ibn Abd al-Malik (r. 105-125/724-743) to Y suf ibn 
Umar to confront Kh lid al-Qasr , the previous governor, regarding a 

past case.46 Zayd ibn Al  did not, however, leave al-K fa immediate-
ly, rather staying there for another four or five months.47 Meanwhile, 
certain residents of al-K fa visited him and incited a rebellion.48 
Thereafter, the governor, who had been warned by Caliph al-Hish m, 
made continuous inquiries about Zayd and forced him to leave the 
city.49 Zayd ibn Al  left the city, but returned upon promises of sup-
port by the al-K fa Sh s who had followed him to al-Q disiyya.50 It 
was at this time that Zayd ibn ‘Ali hid in al-K fa.51 He spent two 
months of his secret eleven-month preparations for rebellion52 in 
Ba ra.53 According to an account in al-Majm , upon his arrival in al-
K fa Zayd hid. Therefore, Ab  an fa’s meeting with Zayd ibn Al  
during the latter’s secret residence in al-K fa could have been possi-
ble only a few months before Zayd’s death.54 

The Sunn  sources provide no reference to a meeting or dialogue 
between Ab  an fa and Zayd as related in al-Majm , and there is 
no evidence to show that he was taught by Zayd. 

Apart from this account on the educational relationship between 
Ab  an fa and Zayd ibn Al , some historical and biographical 
sources give several accounts of Ab  an fa’s opposition to the revolt 
of Zayd. Although they are not directly related to our subject, we 
would like to mention such accounts here in the hope of providing 

                                                                                                              
Hâlid b. Abdullah el-Kasrî [An Umayyad Governor: Kh lid ibn Abd All h al-
Qasr ],” STEM 8 (2006), 237-254, particularly 250. 

46  Al- abar , T r kh, VII, 161. 
47  Al- abar , T r kh, VII, 167. 
48  Al- abar , T r kh, VII, 166. 
49  Al- abar , T r kh, VII, 169-171. 
50  Al- abar , T r kh, VII, 166; Ab  lib al-N iq bi-l- aqq al-H r n , al-If da f  

t r kh al-a imma al-s da (Yemen: Mansh r t Markaz Ahl al-Bayt, 2001), 45. 
51  Al- abar , T r kh, VII, 171. 
52  al-H r n , al-If da, 47. 
53  Al- abar , T r kh, VII, 171. 
54  According to many accounts, Zayd ibn Al  passed away in 122/739-740, at the 

age of 42. See al- abar , T r kh, VII, 180; Ibn al-Ath r, al-K mil, IV, 443; al-
Dhahab , Siyar a l m al-nubal  (Beirut: Mu assasat al-Ris la, 1992), V, 390. 
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some clues. As related in al- ad iq al-wardiyya f  man qib 
a immat al-Zaydiyya by al-Ma all  (d. 652/1254), when Zayd ibn Al  
began to invite people in al-K fa to pay homage to him, he sent al-
Fu ayl ibn al-Zubayr to Ab  an fa. When Fu ayl came to Ab  

an fa and delivered the letter from Zayd ibn Al , Ab  an fa was 
speechless. Then, he cried, “Shame on you; what are you talking 
about?” Fu ayl responded: “Why do you not help him? It is just to 
make jih d alongside him.” Ab  an fa asked, “Which faq hs have 
joined him?” Fu ayl responded, “Salama ibn Kuhayl, Yaz d ibn Ab  
Ziy d, H shim H r n ibn a d, Ab  H shim al-Rumm n , ajj j ibn 
D n r and others.” Ab  an fa did not give his final answer that day. 
The following day, when he secretly met with the envoy, he declared: 
“Send him my regards. As for rebellion with you (al-khur j ma ak), 
this I cannot do. However, I have assistance and power to help you 
in your jih d against your enemy; you and your companions may use 
this for mounts and weapons.” Thus, he subsidized Zayd ibn Al . The 
amount was rumored to be thirty thousand dirham or d n r.55  

Ab  an fa said the following regarding the revolt of Zayd ibn 
Al : “This rebellion seems to be like the rising of the Prophet on the 

day of Badr.”56 When asked why he had not joined in the war along-
side Zayd ibn Al , he answered: “If I knew people would not desert 
him, contrary to what they did to his grandfather, I would certainly 
join him in jih d, since he is the just im m. It is for this reason that I 
provided him with financial support.”57  

Assessment & Conclusion 

1. At the beginning of the account in al-Majm ,  it  is  said  that  
Zayd ibn Al  kept himself out of sight in a house when he arrived in 

                                                 
55  am d al-Shah d ibn A mad ibn Mu ammad al-Ma all , al- ad iq al-wardiyya 

f  man qib a immat al-Zaydiyya (ed. al-Murta  ibn Zayd al-Ma r ; 2nd ed., 
Yemen: Maktabat Markaz Badr li-l- ib a wa-l-Nashr, 2002), I, 254; cf. A mad ibn 
Ya y  ibn J bir al-Bal dhur , Kit b jumal min Ans b al-ashr f (eds. Suhayl 
Zakk r and Riy  Zirikl ; Beirut: D r al-Fikr, 1996), III, 1361; Ab  l-Faraj al-
I fah n , Maq til al- libiyy n, (ed. Sayyid A mad aqr; Beirut: D r al-Ma rifa, 
n.d.), 147; al-H r n , al-If da, 46; Ibn al-Bazz z , Man qib, 267. 

56  Ibn al-Bazz z , Man qib, 267; Ab  Zahra, T r kh al-madh hib, 348; id., al-Im m 
Zayd, 71. 

57  Al-Makk , Man qib, I, 342; Ibn al-Bazz z , Man qib, 267, Ab  Zahra, T r kh al-
madh hib, 348; id., al-Im m Zayd, 71. 
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al-K fa. When Ab  an fa was informed of the situation, and after 
discussing it with colleagues, he visited Zayd. Therefore, Ab  an fa 
acknowledged Zayd ibn Al . His decision may also indicate that Ab  

an fa knew Zayd ibn Al  beforehand. Their acquaintance may date 
back to the visits of Ab  an fa in al- ij z, or perhaps to Zayd’s so-
journ in the city four to five months prior to his secret residence in al-
K fa. Zayd ibn Al  was in al-K fa due to a lawsuit, and he was con-
fronted by the former governor in the mosque at the behest of Caliph 
al-Hish m. It is improbable that Ab  an fa, known for his love of the 
Ahl al-bayt, was unaware of or indifferent to the meeting. Therefore, 
it is clear that Ab  an fa already knew Zayd at the time. As to the 
question of whether Ab  an fa had known Zayd before the latter 
came to al-K fa, we have no credible information. It is known, how-
ever, that Ab  an fa met with Mu ammad al-B qir, Zayd’s older 
brother, in Medina. It is possible that Ab  an fa met him either dur-
ing this period or after the demise of al-B qir in Medina, where Zayd 
lived, or in Mecca during ajj. The words attributed to Ab  an fa 
about Zayd ibn Al  can be understood in this context. That is, Ab  

an fa met Zayd, listened to his speeches and recognized his superi-
or intellect. However, did Zayd ibn Al  know Ab  an fa? Was it a 
one-sided recognition, or a mutual acquaintance? The account of al-
Majm  relates that during the meeting, Ab  an fa was introduced 
to Zayd ibn Al  as “a man among the faq hs of al-K fa,” not as his 
student. Furthermore, the narrator Ab  Kh lid reports that he had 
been with Zayd ibn Al  for five years in Medina before the latter 
came to al-K fa. He claims that he lived with Zayd for months and 
followed him, even during ajj. He sat at Zayd’s feet while in al-K fa, 
up until the time of his assassination.58 As even this narrator, who 
reports that he was always with Zayd, describes Ab  an fa’s intro-
duction to Zayd in such a manner, it is clear that there was no mutual 
interaction between the two before this event.  

Again, based on the statements of the narrator, we can conclude 
that this meeting occurred during Zayd’s secret sojourn in al-K fa. As 
a matter of fact, because Zayd hid in the house of Abd All h ibn 
Zubayr al-Asad , it is likely that this meeting happened during Zayd’s 
secret residence, which began after his return from al-Q disiyya and 

                                                 
58  See Zayd ibn Al , Musnad al-Im m Zayd, 340-341. 
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which lasted eleven months.59 Therefore, we can reach the following 
conclusions:  

First, prior to the meeting, Ab  an fa was a well-known faq h in 
al-K fa, whose scientific authority is highly regarded by friends of 
Zayd. Accordingly, Zayd’s friends introduced him as one among the 
faq hs of al-K fa. During the meeting, Ab  an fa did not open the 
conversation with Zayd. Instead, he caught Zayd’s attention with his 
reference to the ad th in response to Zayd’s test.  

Second, there is no source to confirm that Ab  an fa studied 
from Zayd for two years following the meeting. Therefore, it is im-
possible to suggest his dwelling in al-K fa was for this purpose. Addi-
tionally, at the time, Zayd ibn Al  was too busy with preparations for 
the rebellion, making such a relationship unlikely.  

2. As described above, the main source for the two-year disciple-
ship of Ab  an fa under Zayd ibn Al  is Ya y  ibn al- usayn, who 
is a Zayd . This assertion, however, based on this narrator of al-
Majm , contradicts the account in al-Majm . A mad ibn Y suf (d. 
1191/1777), another narrator and commentator of al-Majm , claims 
the due to the Umayyad government, Ab  an fa and Zayd could 
meet only in secret.60 Again, according to the account in al-Majm , 
their meeting was a secret one. It has been demonstrated, however, 
that Zayd ibn Al  did not know Ab  an fa prior to this meeting. 
Moreover, this meeting is not proof that Ab  an fa studied with 
Zayd. Even if we accept that the beginning of his sojourn in al-K fa 
coincided with the meeting, it is well known that this period did not 
exceed one year.61 In addition, this period was during a time when 
Zayd ibn Al  was constantly pursued by the governor’s men and thus 
was continuously on the move. It is improbable he continued teach-
ing during such a period. There is no satisfactory information which 
supports the assertion that Ab  an fa was a disciple of Zayd for two 
years while in al- ij z. In fact, what is certain about Ab  an fa’s 
time in al- ij z is that it occurred between 130/747-748 and 132/749-
750, long after Zayd ibn Al ’s death.  

                                                 
59  Al- abar , T r kh, VII, 172, 173; al-H r n , al-If da, 47. 
60  Al-Sayy gh , al-Raw  al-na r, I, 66. 
61  Al- abar , T r kh, VII, 172-173; al-H r n , al-If da, 47. 
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3. According to the account in al-Majm , the dialogue between 
Zayd ibn Al  and Ab  an fa reveals that Ab  an fa’s answers are 
based on a ad th. Zayd did not ask him for its source. In Musnad al-
Im m Ab  an fa, however, which compiles the ad ths narrated by 
Ab  an fa, it is explicitly stated that he attributed this account to the 
Prophet via narrators who were not among the Ahl al-bayt. Therefore, 
his response in the presence of a great scholar and faq h like Zayd 
ibn Al , and Zayd’s satisfaction with this response, indicate that Ab  

an fa possessed a high-level of knowledge. The ignorance of Zayd  
narrators and writers, who claim that Ab  an fa was a student of 
Zayd, based on the abovementioned meanings derived from Ab  
Kh lid’s narration, indicate that their assessment is inaccurate. This 
conclusion is supported by the fact that al-Sayy gh , while evaluating 
the argument that Ab  an fa studied with Zayd ibn Al  for two years 
in al-Raw  al-na r, does not go beyond referring to this belief in the 
introduction to the book,62 and provides no further information about 
the connection between the two.63  

4. The most important support for those who support the claim 
that Ab  an fa was a disciple of Zayd ibn Al  is the following quote: 
“I have seen Zayd ibn Al  and his friends, but never have I seen a 
man more faq h, wise, witty, or honest than him in his day. He was a 
peerless personality.” There is, however, no source for these state-
ments prior to the one related by al-Maqr z .64 

5. Aside from Zayd’s father Al  ibn al- usayn, his elder brother 
Mu ammad al-B qir, Ja far al- diq and Abd All h ibn al- asan, 
Zayd ibn Al  is also mentioned as one of the teachers of Ab  an fa; 
there is an impression that the last one was added on to the former 
names. There are historical sources for Ab  an fa’s meeting with 
Mu ammad al-B qir and Ja far al- diq and studying with them.65 
                                                 
62  Al-Sayy gh , al-Raw  al-na r, I, 66. 
63  Al-Sayy gh , al-Raw  al-na r, II, 5. 
64  Here, it should be noted that Ab  an fa also uttered similar words about Ja far 

al- diq, however, the interpretation of this as if Ab  an fa was a student of 
Ja far has been reasonably criticized. See smail Hakk  Ünal, “Ebû Hanife Üzerine 
Bir Sohbet [A Conversation on Ab  an fa],” slâmî Ara t rmalar (Ebû Hanife 
Özel Say s ) [Islamic Researches (Special Issue: Ab  an fa)] 15/1-2 (2002), 327. 
Mehmet Atalan, “Ebû Hanife ve Ali O ullar  [Ab  an fa and the Alids],” Dinî 
Ara t rmalar [Religious Studies] 8/24 (2006), 165-167. 

65  Al-Makk , Man qib, I, 143, 148.  
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However, the only source for his meeting and having a dialogue with 
Zayd is the dubious account found in al-Majm . 

6. Ab  an fa and Zayd ibn Al  are contemporaries. Ab  an fa 
was born in 80/699-700.66 The earliest birth date given for Zayd ibn 
Al  is 75/694-695. Other dates given are 76/695-696, 78/697-698, and 

even 80/699-700 as Zayd’s year of birth.67 Even if 75/694-695 is accu-
rate, the age difference is insignificant, as there was no shame in 
studying from someone who was the same age or a few years older. 
It is striking, however, that Zayd is not considered to be among the 
a ba and older t bi n. It is unlikely that Ab  an fa would have 

studied from a peer when many t bi n scholars and other promi-
nent figures of Ahl al-bayt, such as Al  ibn al- usayn (d. 94/713) and 
his son Mu ammad al-B qir (d. 114/732), were available. Although in 
Musnad al-Im m Ab  an fa, there are reports which Ab  an fa 
transmitted from Mu ammad al-B qir,68 a man respected in both 
Sunn  and Sh  circles due to his scientific authority, and also from 
Abd All h ibn al- asan69 and Ja far al- diq,70 who were alive after 

al-B qir’s death, there is no narration from Zayd ibn Al .71 

The educational and jurisprudential methodology of Ab  an fa 
also casts doubt upon the belief that he was a disciple of Zayd. It has 
been documented that Ab  an fa hashed out problems in a circle of 
experts from various backgrounds.72 Ab  an fa once stated that he 
always accepted the words of the a ba in controversial matters, but 
as for the opinions of the t bi n, such as Ibr h m, al-Sha b , Ibn 
S r n, A , and Sa d ibn al-Musayyab, he added, “I can judge as they 

                                                 
66  Ab  Umar Y suf ibn Abd All h Ibn Abd al-Barr, al-Intiq  f  fa il al-a imma 

al-thal tha al-fuqah  (ed. Abd al-Fatt  Ab  Ghudda; Beirut: D r al-Bash ir 
al-Isl miyya, 1997), 188. 

67  Al-Sayy gh  preferred 75/694-695 as the date of his birth, while Mu sin al-Am n 
and Ab  Zahra preferred 78/697-69 and 880/699-700 respectively. See al-
Sayy gh , al-Raw  al-na r, I, 52; Mu sin al-Am n, A y n al-Sh a (Beirut: D r al-
Ta ruf li-l-Ma b t, 1986), II, 107; Ab  Zahra, al-Im m Zayd, 33. For further dis-
cussion see Gündüz, Zeyd bin Ali, 30-31. 

68  Ab  Nu aym, Musnad, 27. 
69  Ab  Nu aym, Musnad, 172. 
70  Ab  Nu aym, Musnad, 66. 
71  Ab  Nu aym, Musnad, 105. 
72  Ab  Zahra, T r kh al-madh hib, 337. 
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do.”73 Zayd ibn Al  could be regarded to be one of the younger 
t bi n. 

7. Ab  an fa lists some of his teachers and talks extensively about 
amm d while making no mention of Zayd ibn Al .74 When he was 

asked about the source of his knowledge, he stated, “I was in the 
spring of knowledge and affiliated with one of the faq hs there.” The 
faq h mentioned is amm d ibn Ab  Sulaym n (d. 120/738).75 During 
Zayd ibn Al ’s lifetime Ab  an fa was a prominent disciple of the 
educational circle of amm d in al-K fa, where there was a strong 
intellectual tradition from the time of Umar. After amm d’s death, 
Ab  an fa was assigned to be the head of this group, which was 
comprised of many faq hs. amm d passed away one or two years 
before the death of Zayd ibn Al .76 Subsequently, Ab  an fa was 
placed in charge of the education in his master’s group, while Zayd 
ibn Al  secretly prepared for revolt.77  

8. According to accounts of Ab  an fa’s involvement in Zayd’s 
revolt, it is reported that he provided financial support for Zayd ibn 
Al , but did not pay homage to him. Ab  an fa had already reached 

the necessary intellectual maturity to construct his own attitude and 
behavior. These accounts, however, are considered unilaterally, in 
favor of the assertion that he was a disciple of Zayd. 

In conclusion, according to the sources at our disposal, there is no 
credible evidence that Ab  an fa studied with Zayd ibn Al , particu-
larly in respect to the account in al-Majm . This account considers 
Ab  an fa to be a renowned faq h even before meeting Zayd. Ab  

                                                 
73  Al-Makk , Man qib, 80; Ab  l-Fa l Jal l al-D n Abd al-Ra m n ibn Ab  Bakr al-

Suy , Taby  al- a fa f  man qib Ab  an fa (ed. Ma m d Mu ammad 
Ma m d Na r; Beirut: D r al-Kutub al- Ilmiyya, 1990), 108, 112. 

74  In his own words, he followed his lessons for 18 years. When the Caliph al-
Man r asked him from whom he had received knowledge, he answered, “From 

amm d, from Umar ibn al-Kha b, Al  ibn Ab  lib, Abd All h ibn Mas d 
and Abd All h ibn Abb s through Ibr h m.” For this and similar quotes, see Ab  
Bakr al-Kha b A mad ibn Al  al-Baghd d , T r kh Baghd d aw Mad nat al-
sal m (Beirut: D r al-Kutub al- Ilmiyya, n.d.), XIII, 334; Ab  Zahra, Ab  an fa, 
30.  

75  See Ab  Zahra, Ab  an fa, 71; id., T r kh al-madh hib, 333, 335. 
76 Al-Dhahab , Man qib, 11. 
77  Al-Makk , Man qib, 61. 
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an fa was perhaps mistakenly considered to be one of the disciples 
of Zayd ibn Al  because of his explicit sympathy toward the Ahl al-
bayt, his support for Zayd ibn Al ’s revolt, and his words of praise for 
Zayd’s scholarship. Later, this belief became a common conviction 
that has been disseminated through recent works on the subject. 
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Abstract 

This study translated the 21-item Religious Orientation Scale (ROS) in-
to Persian and explored its factorial validity in Iran by administering it 
to 329 undergraduate university students and employing three meth-
ods of factor extraction, i.e., Maximum Likelihood (ML), Principal Axis 
Factoring (PAF) and Principal Component Analysis (PCA). Among the 
three methods, ML seems to be favored in the literature recently be-
cause it forms the basis of the structural equation modeling (SEM) 
upon which studies such as Brewczynski and MacDonald’s (2006) are 
developed. The ML, PAF and PCA all extracted four latent variables 
(LVs) when they were applied to the participants’ responses and the 
LVs were rotated via Varimax with Kaiser Normalization. When the 
highest loading of a cross loading item was kept and its loadings on 
other LVs were removed, it was found that the three methods had the 
same items loading on factors three and four. The one-way ANOVA 
analysis of the mean of loadings and post hoc tests, however, showed 
that the PCA differed significantly from the ML and PAF. It was also 
found that the first factor extracted by the PAF is the same as the se-
cond factor of the ML and vice versa. Based on the items loading on 
the first two factors it is suggested that the PAF be adopted as the best 
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method of factor extraction in both exploratory and confirmatory 
studies. 

Key Words: Latent variables, maximum likelihood, principal axis fac-
toring, principal component analysis, SEM 

 
1. Introduction 

While exploring abilities such as foreign language proficiency is 
achieved through tests whose validity is established by employing a 
number of approaches such as content analysis (Khodadady, 1999), 
what underlies learners’ attitudes, beliefs and opinions as regards 
language learning is identified logically and then changed into psy-
chological scales as “the most widely used survey data collection 
techniques” (de Vau, 1985: 70). As a distinct example of a psycholog-
ical measure, the Religious Orientation Scale (ROS) conceived by 
Allport (1950; 1954) and developed originally by Allport and Ross 
(1967) has attracted the attention of scholars in many fields to explore 
the relationship between religious orientation and a host of variables 
such as mental health (e.g., Ghorbani et al., 2000), stress (Almeida, 
2006), and child-parent attachment (Miner, 2009), to mention few. 

Religious orientation is logically approached as a construct con-
sisting of two components, i.e., intrinsic and extrinsic motivations, 
which are assumed to help human beings pursue a religious life as an 
end in itself and as a means to achieve certain goals, respectively 
(Allport and Ross, 1967). Almeida (2006), for example, administered 
the ROS revised by Genia (1993) to 76 undergraduate engineering 
students at the University of the Witwatersrand and treated it as a 
measure consisting of intrinsic and extrinsic subscales. However, 
Almeida could not find any significant relationships between the reli-
gious orientation and stress as measured by the Pressure Inventory 
designed by Weiten (1988; 1992; 1998).  

Similarly, Ghorbani et al. (2000) administered the ROS developed 
by Allport and Ross (1967) and scored it by employing the instruc-
tions provided by Robinson and Shaver (1973) as a measure consist-
ing of intrinsic and extrinsic subscales. Ghorbani et al also utilized the 
14-item Muslim Attitudes Towards Religion Scale (MARS) developed 
by Wilde and Joseph (1997) and tried to find out whether they bear 
any significant relationship with anxiety, depression, somatization, 
obsessive compulsion and interpersonal sensitivity scales measured 
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by the Hopkins Symptom Checklist (Derogatis et al., 1974). When 
they administered the measures to 178 university students in Iran, 
they found significant relationships among the subscales of the 
measures utilized.  

In spite of contributing to human understanding of religiosity, the 
study of Almeida (2006) and Ghorbani et al. (2000) both suffer from 
treating the ROS as a measure consisting of two subscales without 
indicating whether it had any psychometric/factorial validity in the 
society in which they were conducted. As Brewczynski and MacDon-
ald (2006) [henceforth BM06] convincingly argued, “virtually all of the 
empirical research done in the psychology of religion in general, and 
with the ROS in particular, have been done with English-speaking 
participants” (p. 64). Therefore, they administered the ROS to 385 
undergraduate students in Poland and employed the structural equa-
tion modeling (SEM) to study its underlying factors.  

The present study has an objective similar to BM06 in that it em-
barks on exploring the factorial structure of the ROS within a Persian-
speaking society where Islam is practiced as its official religion. How-
ever, it differs from their study in two ways. First, the SEM is not con-
sidered as an appropriate measure of factorial validity in this study 
because its results are not compatible with those found in experi-
mental designs.  

Khodadady, Pishghadam and Fakhar (2010) [henceforth KPF10], 
for example, designed an experimental study to explore the relation-
ship among reading comprehension ability, grammar and vocabulary 
knowledge because based on an SEM design Shiotsu and Weir (2007) 
[henceforth SW07] claimed that syntactic knowledge is relatively 
more significant than “vocabulary breadth in predicting text reading 
comprehension test performance” (pp. 123-124). The claim was 
based on the regression and correlation summary of their study 3 in 
which the three measures of syntax, reading comprehension and 
vocabulary were administered to 591 participants as shown in Table 
1. As can be seen, the correlation coefficient obtained between syntax 
and reading (.85) is higher than that of vocabulary and reading (.79).  
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Table 1 
Regression and correlation coefficients obtained in two studies 
  Reading (Traditional 

MCIT) 
× 

Reading (Schema-Based 
Cloze MCIT) × 

Syntax Vocabulary Syntax Vocabulary 
SW07 Beta .64 .25 - - 

r .85 .79 - - 
% ex-
plained 

72% 62% - 
- 

KPF10 r .77 .82 .43 .57 
% ex-
plained 

59% 
67% 18% 

32% 

 
KPF10 designed and employed two types of reading comprehen-

sion tests, i.e., traditional multiple choice item test (MCIT) and sche-
ma-based cloze MCIT, and administered them along with syntax and 
vocabulary MCITs to 82 female learners of English as a foreign lan-
guage (TEFL) after they divided the participants into control and ex-
perimental groups and taught them syntax and vocabulary explicitly 
for one semester. Their results showed that the explicit teaching of 
syntax does bring about significantly higher performance on the part 
of experimental group. However, the performance of both groups 
showed that syntactic knowledge does not show higher correlations 
with the reading comprehension ability than the vocabulary 
knowledge and thus challenged the findings obtained via SEM. 

As can be seen in Table 1, the correlation coefficients obtained 
among the traditional MCIT (.77), schema-based cloze MCIT (.43) 
measuring the reading comprehension ability and the syntax test is 
noticeably lower than those obtained among the vocabulary test and 
the traditional MCIT (.82), and schema-based cloze MCIT (.57). Alt-
hough as measures of reading comprehension ability traditional 
MCITs and schema-based cloze MCITs are developed on two differ-
ent theories (see Khodadady, 1999), they both show higher correla-
tions with the vocabulary than with the syntactic knowledge and thus 
challenge SW07’s findings. As can be seen in Table 1, while syntactic 
knowledge explains only 18% of variance in the schema-based cloze 
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MCIT, the amount of variance explained by vocabulary knowledge is 
almost twice, i.e., 32%.  

The second way in which the present study differs from that of 
BM06 is its utilization of three methods of factor extraction, i.e., the 
Maximum Likelihood (ML), Principal Axis Factoring (PAF), and the 
Principal Component Analysis (PCA) for the extraction of latent vari-
ables (LVs) in the ROS. This study is therefore developed to find out 
whether the items comprising the ROS will load on two factors as 
accepted by Ghorbani et al (2000) or three factors as the SEM results 
obtained by BM06 show. It also attempts to find out whether the ML, 
PAF and PCA yield the same number of items having similar magni-
tudes of loading on the same LVs when they are rotated.  

2. Methodology 

2.1 Participants 

Three hundred twenty nine, 251 female (76.3%) and 78 male 
(23.7), undergraduate university students majoring in agriculture, n = 
123 (37.4%), English language and literature, n = 95 (28.9%), theolo-
gy, n = 95 (28.9%), and architecture, n = 16 (4.9%) at Ferdowsi Uni-
versity of Mashhad voluntarily took part in the present study. Their 
age ranged from 18 to 38 (Mean = 20.78, SD = 2.335) and they all 
spoke Persian as their mother language and practiced Islam as their 
religion.  

2.2 Instrument 

Following BM06 the original English version of 21-item ROS was 
translated into Persian and employed in the present study. (The Eng-
lish back translation version has been given in appendix to reach an 
international audience. Interested readers may, however, contact the 
corresponding author for the Persian version of the ROS.) It contains 
the 20 items developed by Allport and Ross (1967) and one more 
item, E21, added by Feagin (1964). They were all presented on a 
Likert scale having five points, i.e., completely disagree, disagree, no 
idea, agree and completely agree to which the values of 1, 2, 3, 4, and 
5 were assigned, respectively.  

 In translating the items comprising the ROS schema theory was 
followed (see Khodadady, 2001; 2008; Seif and Khodadady, 2003). 
Based on this theory, all the words/phrases constituting the items 
were translated by employing their semantic, syntactic and discoursal 
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relationships with each other and their best Persian equivalents were 
chosen by employing the same relationships governing their Persian 
equivalents. The translated items were then submitted to two special-
ists in the Persian Language and Literature Department of Ferdowsi 
University of Mashhad to be checked and approved in terms of their 
Persian academic style. 

Schema theory solves the unresolved problem faced by BM06 
when they tried to translate the intrinsic item, “If I were to join a 
church group, I would prefer to join (1) a Bible Study group, or (2) a 
social fellowship.” According to them, “Difficulty in translating this 
item related to the essential inadequacy of its content in the Polish 
context (i.e., American Bible study groups have no easily understood 
equivalent in Poland).” The schema church used in the item does not 
need to be related to America so that its Bible study groups become 
alien to the target readers. The best equivalent for the church in Iran 
is mosque if the item in which it occurs is to be read and responded 
by the majority Muslim Iranians. This means that the equivalents for 
(1) a Bible Study group and (2) a social fellowship ought to be cho-
sen within a target context/discourse, i.e., Iranian mosque, hence (1) 
the Qur n study group and (2) religious boards.  

2.3 Procedure 

After translating the ROS into Persian and ensuring that its items 
were compatible with Islam and the Iranian culture, most instructors 
in agriculture, literature, theology and science faculties of Ferdowsi 
University of Mashhad were contacted and their cooperation was 
sought. Upon getting the approval of some, one of the researchers 
attended their classes and administered the ROS in person on a single 
occasion.  

2.4 Data Analysis 

The descriptive as well as inferential statistical analyses were 
carried out by utilizing the SPSS version 19.0. The reliability of the 
ROS was estimated via Cronbach Alpha. The Principal Component 
Analysis (PCA), Principal Axis Factoring (PAF), and Maximum 
Likelihood (ML) methods were employed to extract rotated LVs. 
Similar to Khodadady (2009), Kaiser criterion, i.e., eigenvalues higher 
than 1, was used to determine the number of LVs. Since Khodadady’s 
study (2010) shows that having acceptably cross loading item is a 
common feature in social studies, it was decided that if an item cross 
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loaded acceptably, i.e., .30 and higher, on more than one factor, its 
highest loading on one single factor be adopted as its main 
contribution to the construct under investigation and its cross 
loadings on other factors be ignored. Following Khodadady and 
Hashemi (2010), the unrotated factor matrix was skipped and all 
correlation coefficients with their frequency and magnitudes were 
obtained and reported to answer the following four research 
questions. 

Q1. How do the 21 items comprising the ROS correlate among 
themselves? 

Q2. How many LVs will be extracted if the ML, PAF, and PCA are 
utilized?  

Q3. How reliable will the ROS and extracted LVs be? 

Q4. Will the number of items as well as loadings on the extracted 
LVs differ significantly from each other when the ML, PAF and PCA 
are utilized?  

3. Results and Discussion 

Table 2 presents the descriptive statistics of 21 ROS items correlat-
ing with each other. As can be seen, out of 210 correlation coeffi-
cients (CCs) only 67 (32%) correlate acceptably with each other. The-
se results answer the first research question and show that the ROS 
consists of heterogonous items. Had it consisted of only two factors, 
most of its constituting items would have shown highly acceptable 
correlations with each other. The 47-item Characteristics of Effective 
English Language Teachers (CEELT), for example, consists of homo-
geneous items because out of 1080 CCs, 916 (84.8%) correlated ac-
ceptably with each other when Khodadady (2010) administered it to 
1469 high school students in Iran. 
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Table 2 
Frequency (F), percent (P) and cumulative percent (CP) of 210 ordered correlation coefficients (CC) obtained among the 
21 items comprising the ROS 
CC F P CP CC F P CP CC F P CP CC F P CP 
-.30 3 1.4 1.4 -.06 2 1.0 21.4 .17 4 1.9 50.0 .41 3 1.4 85.7 
-.28 1 .5 1.9 -.05 3 1.4 22.9 .18 5 2.4 52.4 .42 2 1.0 86.7 
-.27 1 .5 2.4 -.04 1 .5 23.3 .19 4 1.9 54.3 .43 1 .5 87.1 
-.26 3 1.4 3.8 -.03 1 .5 23.8 .21 2 1.0 55.2 .44 2 1.0 88.1 
-.25 2 1.0 4.8 -.02 1 .5 24.3 .22 4 1.9 57.1 .45 4 1.9 90.0 
-.24 1 .5 5.2 -.01 5 2.4 26.7 .23 6 2.9 60.0 .47 3 1.4 91.4 
-.22 1 .5 5.7 .00 3 1.4 28.1 .24 7 3.3 63.3 .48 5 2.4 93.8 
-.21 1 .5 6.2 .01 2 1.0 29.0 .25 3 1.4 64.8 .49 1 .5 94.3 
-.20 2 1.0 7.1 .02 1 .5 29.5 .27 2 1.0 65.7 .50 1 .5 94.8 
-.19 1 .5 7.6 .03 4 1.9 31.4 .28 5 2.4 68.1 .51 2 1.0 95.7 
-.18 3 1.4 9.0 .04 2 1.0 32.4 .29 3 1.4 69.5 .52 1 .5 96.2 
-.17 1 .5 9.5 .05 1 .5 32.9 .30 4 1.9 71.4 .54 1 .5 96.7 
-.16 3 1.4 11.0 .06 5 2.4 35.2 .31 1 .5 71.9 .55 1 .5 97.1 
-.15 3 1.4 12.4 .07 4 1.9 37.1 .32 2 1.0 72.9 .57 1 .5 97.6 
-.14 4 1.9 14.3 .08 2 1.0 38.1 .33 3 1.4 74.3 .58 2 1.0 98.6 
-.13 1 .5 14.8 .09 5 2.4 40.5 .34 5 2.4 76.7 .68 1 .5 99.0 
-.12 2 1.0 15.7 .11 3 1.4 41.9 .35 2 1.0 77.6 .71 1 .5 99.5 
-.11 3 1.4 17.1 .12 2 1.0 42.9 .36 3 1.4 79.0 .72 1 .5 100 
-.10 2 1.0 18.1 .13 1 .5 43.3 .37 1 .5 79.5 Total 210 100   
-.09 2 1.0 19.0 .14 6 2.9 46.2 .38 4 1.9 81.4 

    -.08 1 .5 19.5 .15 2 1.0 47.1 .39 2 1.0 82.4 
    -.07 2 1.0 20.5 .16 2 1.0 48.1 .40 4 1.9 84.3 
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Upon estimating the magnitude of correlational relationships 
among the ROS items, the KMO and Bartlett’s Test was run to find out 
whether applying factor analysis to the data was appropriate. It yield-
ed .88 as the obtained value of Kaiser-Meyer-Olkin Measure of Sam-
pling Adequacy. According to Kaiser (1974), KMOs in the .80s are 
“meritorious,” (cited in DiLalla and Dollinger, 2006: 250) and the LVs 
extracted can thus be accepted as underlying factors of ROS. Fur-
thermore, the significant Bartlett’s Test of Sphericity, i.e., X2 = 
2561.210, df = 210, p < .001, indicated that the correlation matrix was 
not an identity matrix.  

Table 3 presents the LVs extracted via ML, PAF and PCA, respec-
tively. As can be seen, all the three methods extracted four variables 
and thus provided the answer to the second question dealing with 
the number of LVs underlying the Persian version of ROS. These re-
sults provide empirical evidence to challenge the logical classification 
of the items into two subscales, i.e., intrinsic (I) and extrinsic (E). 
They also challenge the three LVs extracted via SEM by BM06 and 
show that religious orientation is multifactorial within an Iranian con-
text. (The LVs will be discussed shortly.) 
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Table 3 
LVs extracted from the Persian version of ROS via ML, PAF and PCA 

BM06 
ML PAF PCA 

LV1 LV2 LV3 LV4 LV1 LV2 LV3 LV4 LV1 LV2 LV3 LV4 
I1 * .64 .31 -.37 .63 * .31 -.37 .72 * * -.32 
I2 .52 .41 * * .44 .51 * * .56 .51 * * 
I3 * * * *  * * * * * * * 
I4 * .60 * * .62 * * * .75 * * * 
I5 * .73 * -.32 .72 * * -.32 .78 * * * 
I6 .37 .64 .32 -.31 .65 .35 .33 -.30 .72 * * * 
I7 * .39 .55 * .39 * .55 * .48 * .56 * 
I8 * * .59 * * * .58 * * * .60 * 
I9 * * .66 * * * .66 * * * .69 * 
Es1 * * .58 * * * .58 * * * .64 * 
Ep2 .68 * * * * .68 * * * .74 * * 
Ep3 .73 * * * * .72 * * * .76 * * 
E4 * * * .52 * * * .51 * * * .58 
E5 * * * .58 * * * .58 * * * .66 
E6 * * * .51 * * * .51 * * * .67 
Ep7 * * .40 .33 * * .42 .33 * * .57 .32 
E8 * * * .53 * * * .55 * * * .62 
Ep9 .54 * * * * .54 * * * .70 * * 
E10 * * * .63 * * * .63 * * * .73 
Ep11 .59 * * * * .60 * * .34 .65 * * 
Es12 * * .55 * * * .55 * * * .70 * 
* Loadings less than .30 
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The results presented in Table 3 are compatible with Khodadady 
and Hashemi’s (2010) findings. They administered the 34 items com-
prising the Beliefs about Language Learning Inventory (BALLI) devel-
oped by Horwitz (1985; 1988) to 418 undergraduate and graduate 
students of English to find out whether the 34 beliefs held by under-
graduate and graduate learners would load on five LVs correspond-
ing to the five major logical areas of language learning established by 
the designer of the BALLI, i.e., 1) Difficulty of language learning, 2) 
Foreign language aptitude, 3) the nature of language learning, 4) 
Learning and communication strategies, and 5) Motivations and ex-
pectations. The application of the PCA and PAF and rotating the load-
ings resulted in the extraction of 14 LVs, indicating that the BALLI was 
addressing issues far more diverse than the five logically established 
areas of foreign language learning.  

The results presented in Table 3 also challenge the number of LVs 
extracted by SEM which is based on an extraction method other than 
PAF and PCA. Since BM06 extracted three factors, i.e., Revised Intrin-
sic, Social Extrinsic (Es), and Personal Extrinsic (Ep), after they re-
vised some ROS items and ran six confirmatory Maximum Likeli-
hood (ML) factor analyses by using SEM, the same method, i.e., ML, 
was used in the present study by utilizing the SPSS to find out wheth-
er the extraction method upon which the SEM rests yields the same 
number of LVs having the same loading items as extracted by the PAF 
and PCA. 

Table 4 presents the descriptive statistics and reliability coefficients 
of the rotated LVs extracted by ML, PAF, and PCA in the present 
study. Since the reliability coefficient obtained for the ROS was .80 
and those of its LVs ranged from .87 to .70 they answer the third ques-
tion and establish the ROS as a reliable measure of religious orienta-
tion in Iran. As it can also be seen in Table 4, the ROS is neither two 
dimensional as assumed by Allport and Ross (1967) and taken for 
granted by Ghorbani et al (2000). Nor is it three dimensional as found 
by BW06. The constituting items of factor three, i.e., Ep7, Es1, Es12, 
I7, I8, and I9, for example, reject the identification of two distinct 
extrinsic LVs, i.e., Ep and Es motivations, by BM06 because they load 
with three intrinsic items, i.e., I7, I8, and I9, on the third factor ex-
tracted by three methods in this study. 
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Table 4 
Factors extracted by ML, PAF and PCA and their loading items 
LVs Method # of 

items 
No cross loading Eigenvalue Variance  

explained 
Alpha 

1 

ML 5 Ep11, Ep2, Ep3, 
Ep9, I2 

2.486 11.838 .79 

PAF 4 I1, I4, I5, I6 2.442 11.629 .87 
PCA 5 I1, I2, I4, I5, I6 3.390 16.141 .86 

2 

ML 4 I1, I4, I5, I6 2.391 11.388 .87 
PAF 5 Ep11, Ep2, Ep3, 

Ep9, I2 
2.440 11.619 .79 

PCA 4 Ep11, Ep2, Ep3, Ep9 2.774 13.211 .76 

3 

ML 6 Ep7, Es1, Es12, I7, 
I8, I9 

2.344 11.162 .77 

PAF 6 Ep7, Es1, Es12, I7, 
I8, I9 

2.343 11.157 .77 

PCA 6 Ep7, Es1, Es12, I7, 
I8, I9 

2.718 12.941 .77 

4 
ML 5 E10, E4, E5, E6, E8 2.170 10.333 .70 
PAF 5 E10, E4, E5, E6, E8 2.176 10.364 .70 
PCA 5 E10, E4, E5, E6, E8 2.665 12.690 .70 

 
It seems that SEM provides researchers with a statistical test 

through which they can justify their personal positions. After running 
six ML via SEM, BM06, for example, extracted their third factor upon 
which extrinsic items, i.e., Ep2, Ep3, Ep7, Ep9, and Ep11, loaded ac-
ceptably. The same extraction method, i.e., ML, however, resulted in 
having the same five items load on the first factor along with I9 in the 
present study as shown in Table 4. This very difference might explain 
why BM06 ran six MLs instead of one before they could come up 
with a three factorial solution to their problem. The PAF and PCA, 
nonetheless, show that the constituting items of the first factor are 
totally different from those extracted via ML, i.e., they are intrinsic in 
nature. This difference can be explained by focusing on mean load-
ings and the nature of values upon which the extraction methods rest.  

Table 5 presents the mean loading of items comprising the four 
factors extracted by ML, PAF and PCA. As can be seen, the mean of 
the PCA, i.e., .67, is different from that of the ML (.5885) and PAF 
(.5895). The one-way ANOVA analysis showed that the difference in 
the means obtained is signi cant (F = 7.688, df = 2, p <.001). The 
Scheffe post hoc test, however, showed that while the mean of the 



    Factors Underlying Religious Orientation Scale  

 

227 

ML and PAF differ significantly from the PCA, they do not differ from 
each other because they yield the same rounded mean loadings, i.e., 
.59, indicating that the two methods extract the same LVs with one 
single difference, i.e., the order of the first two LVs.  

Table 5  
Descriptive statistics of the mean loadings obtained by the ML, PAF and 
PCA 

Method N Mean Std. Devia-
tion 

Std. 
Error 

95% Confidence 
Interval  

for Mean MinimumMaximum
Lower  
Bound 

Upper  
Bound 

ML 20.5885 .07969 .01782 .5512 .6258 .40 .73 
PAF 20.5895 .07619 .01704 .5538 .6252 .42 .72 
PCA 20.6700 .07011 .01568 .6372 .7028 .56 .78 
Total 60.6160 .08355 .01079 .5944 .6376 .40 .78 
 

The unaddressed problem with employing the SEM as a confirma-
tory factorial method is first revealed when the extraction method, 
i.e., the ML, through which its LVs are extracted is compared with the 
PAF and PCA. As shown in Table 4, the number and nature of items 
loading on the first LVs extracted by the PAF and ML are, for example, 
logically different, which may somehow explain why six MLs are run 
in SEM designs such as the one conducted by BM06. The very sim-
plicity of the PAF in terms of being run once shows its superiority 
over the SEM. The superiority is further emphasized when the LVS 
extracted by the PAF and ML are compared with each other.  

Although the PAF rests on original correlation matrix whereas the 
ML rests on parameter estimates that are most likely to have produced 
the observed correlation matrix, they both explain almost the same 
amount of variance in the rotated LVs extracted as shown in Table 6. 
As can be seen, the ML, PAF and PCA extracted the same number of 
LVs which explain the same amount of variance, i.e., 54.984, when 
the initial Eigenvalues are taken into account. However, when Rota-
tion Sums of Squared Loadings are adopted as the criteria, the 
amount of variance explained by the PAF and ML drops to 44.768 and 
44.721, respectively, while that of the PCA remains the same, i.e., 
54.984, indicating that rotating the loadings does not affect the vari-
ances explained by the PCA and thus renders it questionable as a 
method of factorial analysis.  
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Table 6 
Total Variance Explained by Components (Cs) and Factors (Fs) extracted by PCA and PAF 

LVs # 
Initial Eigenvalues 

Extraction Sums of Squared Load-
ings 

Rotation Sums of Squared Loadings 

Total 
% of Vari-

ance 
Cumulative 

% 
Total 

% of Vari-
ance 

Cumulative 
% 

Total 
% of Vari-

ance 
Cumulative 

% 

ME 

1 6.044 28.783 28.783 5.558 26.467 26.467 2.486 11.838 11.838 
2 2.780 13.239 42.022 2.142 10.202 36.669 2.391 11.388 23.226 
3 1.616 7.693 49.715 1.050 5.002 41.670 2.344 11.162 34.388 
4 1.107 5.269 54.984 .641 3.051 44.721 2.170 10.333 44.721 

PAF 
 

1 6.044 28.783 28.783 5.591 26.623 26.623 2.442 11.629 11.629 
2 2.780 13.239 42.022 2.167 10.319 36.943 2.440 11.619 23.247 
3 1.616 7.693 49.715 1.050 5.000 41.943 2.343 11.157 34.405 
4 1.107 5.269 54.984 .593 2.825 44.768 2.176 10.364 44.768 

PCA 

1 6.044 28.783 28.783 6.044 28.783 28.783 3.390 16.141 16.141 
2 2.780 13.239 42.022 2.780 13.239 42.022 2.774 13.211 29.353 
3 1.616 7.693 49.715 1.616 7.693 49.715 2.718 12.941 42.293 
4 1.107 5.269 54.984 1.107 5.269 54.984 2.665 12.690 54.984 
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It is argued that the very insensitivity of the PCA to the amount of 
variance when the loadings are rotated distorts the LVs it extracts and 
thus does not provide empirically sound variables explaining what 
underlies psychological measures as it must. This argument is further 
supported when the number of acceptably loading items (ALIs), i.e., .30 
and higher, on the LVs are taken into account. As can be seen in Table 
3, the number of ALIs on the four LVs extracted by the ML and PAF, i.e., 
29, is more than the PCA, i.e., 25. It is therefore suggested that the PCA 
is treated cautiously in establishing the factorial validity of psychological 
measures.  

Table 7 presents the correlation coefficients obtained among the four 
LVs extracted via ML, PAF, PCA. As can be seen, the four LVs extracted 
by the three methods all show significant relationships with the ROS 
and thus establish it as an internally valid measure of religious orienta-
tion. The three methods also show the same degree of relationship 
between the ROS and its third and fourth LVs. They do, however, differ 
noticeably from each other in terms of their first and second LVs’ rela-
tionships with the ROS and thus necessitate scrutinizing the correlation 
coefficients obtained among its items.  

Table 7 
Correlations among the four LVs extracted via ML, PAF, PCA. 

LVs 
ROS LV1 LV2 LV3 

ML PAF PCA ML PAF PCA ML PAF PCA ML PAF PCA 
1 .79* .70* .74*          
2 .70* .79* .76* .51* .51* .51*       
3 .77* .77* .77* .42* .56* .56* .56* .42* .40*    
4 .16* .16* .16* .02 -.37* -.34* -.37* .02 .04 -.15* -.15* -.15* 

* Correlation is significant at the 0.01 level (2-tailed). 
Table 8 presents the CCs among the 21 items of ROS. As it can be 

seen, among the 210 CCs, items six and five show the highest correla-
tions with I1, i.e., .72 and .71, respectively. Similarly, these two items 
show the highest loadings on the first rotated LV extracted by the PAF 
and PCA (see Table 3), indicating that these two methods are empirical-
ly superior to the ML because they are based on the highest observed 
relationships among items rather than their parameter estimates. Be-
tween the two methods, the PAF is, however, empirically and logically 
superior to the PCA because it excludes item I2 from acceptably loading 
on the first factor because it has the highest CC with Ep11, i.e., .50, and 
thus loads the third, i.e., .60, on the second LV extracted by the PAF.  
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Table 8 
Correlation coefficients obtained among the items comprising the ROS 
  I1 I2 I3 I4 I5 I6 I7 I8 I9 Es1 Ep2 Ep3 E4 E5 E6 Ep7 E8 Ep9 E10 Ep11 
I2 .42                    
I3 .24 .23                   
I4 .48 .48 .11                  
I5 .71 .41 .17 .57                 
I6 .72 .48 .21 .58 .68                
I7 .54 .23 .12 .44 .47 .51               
I8 .47 .30 .18 .33 .38 .55 .52              
I9 .45 .30 .19 .40 .35 .40 .49 .51             
Es1 .39 .24 .17 .33 .31 .47 .42 .45 .48            
Ep2 .33 .39 .25 .29 .30 .38 .27 .38 .28 .29           
Ep3 .34 .48 .18 .34 .30 .44 .24 .32 .24 .22 .58          
E4 -.30 -.04 .01 -.11 -.19 -.25 -.17 -.14 -.12 -.16 .03 .06         
E5 -.28 .04 .02 -.03 -.27 -.24 -.16 -.11 -.10 -.05 .04 .06 .41        
E6 -.18 -.05 -.01 -.07 -.20 -.15 -.14 -.20 -.14 .06 -.11 -.05 .23 .23       
Ep7 -.01 .09 .11 .05 -.07 .00 .14 .14 .22 .21 .15 .18 .14 .15 .22      
E8 -.26 -.15 .06 -.15 -.30 -.26 -.09 -.13 -.16 -.14 -.01 -.02 .28 .38 .28 .25     
Ep9 .08 .23 .09 .16 .07 .19 .03 .09 .07 .14 .36 .40 .19 .17 .08 .25 .07    
E10 -.30 -.06 .03 -.09 -.26 -.25 -.21 -.22 -.18 -.18 -.08 -.06 .34 .37 .34 .11 .36 .12   
Ep11 .35 .50 .19 .36 .28 .43 .24 .28 .22 .24 .45 .45 .00 .07 -.01 .17 -.12 .40 .01  
Es12 .16 .13 .09 .23 .14 .24 .29 .34 .41 .32 .18 .14 -.01 -.10 .06 .27 .00 .09 .03 .18 
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In sharp contrast to the PAF, the ML extracts items Ep3, Ep2, Ep11, 
Ep9, I2 and I6 as the acceptable loadings on its first LV. In other 
words, whereas the PAF extracts logically homogeneous items on its 
first LV, i.e., they are all intrinsic, the first LV extracted by the ML 
comprises logically heterogeneous items, i.e. they are both intrinsic 
and extrinsic. Furthermore, Ep3, the item loading the highest (.73) on 
LV1 extracted by the ML, shows its strongest relationship with Ep2, 
i.e., .58, among the 210 CCs. This magnitude of CC is far below the 
CC of .71 obtained between I1 and I5. The extraction of an item with 
a low CC as the highest loading item on the first factor provides the 
second reason to question the acceptability of ML as an extraction 
method employed in the SEM in that it is a matter of parametric esti-
mate rather than empirically observed correlation to suggest the CC 
of .58 rather than .71 as the first LV explored by a psychological 
measure such as the ROS.  

4. Conclusion 

This study explored the factorial validity of the Persian ROS by 
administering it to a representative sample of undergraduate universi-
ty students in Iran. When the three methods of ML, PAF and PCA 
were applied to the data, four LVs were extracted indicating that the 
ROS is neither a two nor a three dimensional measure of religious 
orientation as suggested in the literature. It was also found that the 
PCA and PAF yield different number of acceptably loading items 
whose mean differs significantly from method to method. It is sug-
gested that the PAF is adopted in extracting factors because it neither 
inflates the items loading on the first factor nor distorts the magnitude 
of items which load acceptably on other factors when they are rotat-
ed and thus provides a more accurate measure of whatever factors 
instruments such as the ROS are designed to measure.  

A comparison of the four factors obtained via ML and PAF in the 
present study suggest that the former extracts its first factor from the 
items whose CCs are noticeably lower than the ones obtained by the 
PAF and thus necessitates running several ML analyses before a logi-
cally acceptable pattern of loadings could be found among the items 
comprising the ROS when SEM is adopted as a confirmatory method 
of factor analysis. In contrast, a single run of the PAF provides the 
most empirical type of loadings among the items which show strong 
correlations with each other. The findings of the present study, there-
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fore, suggest that the PAF be adopted not only in exploratory but also 
in confirmatory studies to validate psychological measures in various 
contexts such as Iran and Poland. In other words, the adoption of 
PAF as a confirmatory method will possibly yield similar or compara-
ble results in countries where different religions are practiced. 
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Appendix 

The English back translation version of the Persian ROS used in 
the present study (PS) and its descriptive statistics along with those of 
Brewczynski and MacDonald (2006) [BM06] 

No Factors Item PS BM06* 
PS BM06 Mean SD Mean SD 

I1 1 1 I try hard to carry my religion over 
into all my other dealings in life. 3.5 1.3 4.1 1.1 

I2 2 1 
Quite often I have been keenly 
aware of the presence of God or 
the Divine Being. 

4.1 1.0 3.8 1.2 

I3 - - 

The prayers I say when I am alone 
carry as much meaning and 
personal emotion as those said by 
me in the presence of people. 

2.6 1.1 4.2 1.2 

I4 1 1 
It is important to me to spend 
periods of time in private religious 
thought and meditation. 

3.6 1.1 3.7 1.4 

I5 1 1 
My religious beliefs are what really 
lie behind my whole approach to 
life. 

3.5 1.2 3.8 1.3 

I6 1 1 

Religion is especially important to 
me because it answers many 
questions about the meaning of 
life. 

3.8 1.2 3.6 1.4 

I7 3 1 I read the literature about the 
religion. 3.2 1.2 2.6 1.3 

I8 3 - 

If I were to join a mosque group, I 
would prefer to join (1) a Quran 
Study group, or (2) a religious 
group. 

3.1 1.3 4.3 1.0 

I9 3 - If not prevented by unavoidable 
circumstances, I attend mosques.  2.8 1.2 4.2 1.0 

Es1 3 2 
The mosque is most important as a 
place to formulate good social 
relationships. 

2.7 1.2 2.0 1.2 

Ep2 2 3 The purpose of prayer is to secure 
a happy and peaceful life. 3.6 1.3 4.0 1.1 

Ep3 2 3 
What religion offers me most is 
comfort when sorrows and 
misfortune strike. 

3.6 1.3 2.3 1.4 

E4 4 1 
It doesn’t matter so much what I 
believe so long as I lead a moral 
life. 

2.7 1.2 1.5 2.5 
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E5 4 1 

Although I am a religious person, I 
refuse to let religious 
considerations influence my 
everyday affairs. 

2.5 1.1 2.0 1.2 

E6 4 - I pray chiefly because I have been 
taught to pray. 2.2 1.1 2.0 1.2 

Ep7 3 3 
A primary reason for my interest in 
religion is that my mosque is a 
congenial social activity. 

2.5 1.0 3.2 1.4 

E8 4 - 

Occasionally I find it necessary to 
compromise my religious beliefs in 
order to protect my social and 
economic well-being. 

2.3 1.1 3.3 1.4 

Ep9 2 3 The primary purpose of prayer is to 
gain relief and protection. 3.5 1.2 3.2 1.5 

E10 3 1 
Although I believe in my religion, I 
feel there are many more important 
things in my life. 

2.8 1.1 1.4 0.7 

Ep11 2 3 

Religion helps to keep my life 
balanced and steady in exactly the 
same way as my citizenship, 
friendships, and other 
memberships do. 

3.6 1.1 1.4 0.9 

Es12 3 - 

One reason for my being a mosque 
member is that such membership 
helps to establish a person in the 
community. 

2.4 1.1 2.8 1.5 

* Means and SDs are rounded up 
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Muslims: Their Religious Beliefs and Practices, by Andrew 
Rippin, (The Library of Religious Beliefs and Practices), (4th edn., 
London & New York: Routledge, 2012), ix + 356 pp., ISBN 978-0-
415-48940-9, $44.95 (paperback) 

 
A question it is always interesting to pose is what makes a 

textbook successful. This book by Andrew Rippin is much used as an 
introductory text on Islam and Muslims, my students certainly think 
highly of it, and yet the market is full of such books, guides to the 
material that one would expect to find in such a book. What we get 
with Rippin though is no “Islam for Dummies.” Much of the 
discussion takes place at a pretty high level of scholarship and the 
student is introduced to the sorts of arguments and issues that 
confront anyone interested in Islam, not a watered-down version. 
That is what makes this book useful, it treats its readers with respect 
and they return the compliment. 

The book covers the expected topics, and the emphasis 
throughout is on the approaches to religion by Muslims, with their 
variety of traditions and beliefs. The state of Arabia before the arrival 
of the Prophet is described, then the Prophet himself and the Qur n, 
with quite a bit of discussion of the controversies surrounding its 
origins and organization. Theology, jurisprudence, politics, 
philosophy and ritual are well described, as are the varieties of ways 
of being a Muslim, which is a welcome theme of the book 
throughout. Given this emphasis I was a bit disappointed that all the 
images in the book are the stereotypical ones of women in hijab, men 
in ritual dress and so on. I would have loved to see just one picture of 
a man going to drive a bus in Vancouver or a woman in Ankara going 
to her law office, or vice versa, and both looking like everyone else 
without any especial religious identification, and yet just as much 
Muslim as anyone else. 

A very large part of the book deals with modernity and 
perceptions of Muslims in the modern and especially Western world. 
Personally when I hear the word “modernity” used in connection 
with Islam I tend to writhe in agony. It is such an overdone topic, and 
I tend to resent the implication that Islam has any particular problem 
with modernity, which anyone looking at the huge number of books 
on the topic would naturally assume was the case. On the other hand 
there is undoubtedly a great deal of interest in the issue and so an 
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extensive treatment is no doubt appropriate. Here Rippin as ever 
does a good job, covering a variety of countries and cultures, and 
bringing out the various ways in which the modernity issue has been 
taken. A variety of thinkers are mentioned, which is excellent, and 
this to a degree represents the scope for debate and disagreement 
within Islam, something that superficial acquaintance with the 
religion doubts exists. Rippin avoids the temptation to pontificate, 
and students reading his work will be discouraged from doing so 
also, one hopes, since the very diversity of views on the religion 
defies easy generalizations and obvious shared positions. 

If one were to cavil, there are things which might be addressed in 
the future. The index is not much good, it leaves out lots of terms that 
students are likely to look for. For example, niqab, burqa, veiling, 
shirk, music, architecture, art and conversion are not in the index, nor 
is Palestine or Wahh b , and so readers who see these terms 
somewhere else and want to find out what their links are with the 
lives of Muslims have no easy ways of locating the relevant passages 
of the book. There are not enough cross references in the index to 
direct the reader to the relevant indexed terms. On the other hand, 
there is an excellent glossary and a really helpful list of s ras from the 
Qur n at the back of the book. I was disappointed that there is so 
little on material culture, on building, art, ornamentation, music and 
so on, since these clearly have played a considerable role in Islamic 
life and provide useful ways of discussing the religion and 
controversies within it through the use of objects. We tend to get the 
idea of a religion based on ideas and practices which is unembodied 
in anything physically solid. Finally, the Gülen Movement in Turkey 
and beyond no doubt deserves the discussion it receives here, since it 
is an interesting phenomenon, but Rippin fails to mention the less 
glamorous but equally significant Nurcu Movement which exists as a 
separate entity. Gülen is certainly a disciple of Sa d N rs , but the 
text does not mention the fact that there are two separate movements, 
albeit no doubt often united in ideological interests and 
commitments. The Gülen Movement is regarded by many in Turkey 
and elsewhere as rather sinister and authoritarian, something which 
does not emerge at all in the discussion in the book. 

I thought the last part of the book which looks at perceptions of 
Muslims in the twenty-first century is also a little unbalanced. Rippin 
does point to a variety of attacks that have taken place on Muslims in 
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the media and political system, and a growing suspicion of the 
community and its real intentions and attitudes. Islamophobia is a 
significant phenomenon and well worth discussing, as are the other 
issues that Rippin notes in this section. On the other hand, there are 
now well-established Muslim communities living all over the world 
and generally thoroughly part of the social fabric of the cultures of 
which they are a part. As so often, good news is not really 
newsworthy, and yet despite the machinations of cynical politicians 
and zealous religious leaders from all communities intent on 
upsetting the acceptance of Muslims in society, they have on the 
whole been accepted in countries with non-Muslim majorities. In 
Muslim majority countries we are beginning to see today parties 
come to power with a marked Islamic orientation and again this 
seems to pass off without too much shock and awe. We should not 
only ponder over the problems that have arisen but also celebrate the 
successes, since there are perhaps far more of the latter than their 
opposite. 

It is precisely because the book elicits these sorts of comments that 
it is so useful in stimulating discussion in the classroom, based as it is 
on a thorough analysis of the facts and a lively contemplation of their 
meaning. 

Oliver Leaman 
University of Kentucky, Lexington, Kentucky-USA  
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Maintaining the Sacred Center: The Bosnian City of Stolac*, 
by Rusmir Mahmut ehaji , (translated from Bosniac by Desmond 
Maurer; with a preface by Seyyed Hossein Nasr, and an 
introduction by Ivo Banac; Bloomington, Indiana: World Wisdom 
Books, 2011), 312 pp., ISBN: 978-1-935493-91-4, $24,95 

 
Exploring a Sacred Landscape 

Maintaining the Sacred Center explores the symbolism and 
“sacred geography” of the traditional Bosnian town of Stolac. The 
book lovingly recounts its beauty, the tragic story of its destruction, 
and the hope and possibilities engendered by its reconstruction and 
renewal. 

Maintaining the Sacred Center is a lyrical work, and in many ways 
a personal one, deeply rooted in the author’s knowledge of Islamic 
mysticism, his first-hand knowledge of Stolac (his family’s home), and 
the historical realities of Bosnia. Focusing on the aršija or town 
center, Rusmir Mahmut ehaji  draws upon the language of 
symbolism and the perennial philosophy to illuminate Stolac as a 
sacred city and to throw light on human nature – our human 
relationships to society, to one another, to the natural world, and to 
the transcendental. In short, this is a book that has something to offer 
all readers with an interest in the deeper meanings of the sacred, and 
in what it means to truly be human. 

Maintaining the Sacred Center is, in a sense, an extended 
exploration of the relationship between the inner self and the outer 
world, both of which, ultimately, form a greater unity. As many 
traditional philosophers have realized, the larger cosmos and human 
self are co-implicated in the quest for knowledge and understanding. 
As Mahmut ehaji  writes, “We cannot orient ourselves as human 
beings, without taking into account existence as a whole and every 
aspect of our own selves” (p. xxii). In order to know ourselves, we 
must understand the world and the greater order from which we have 
emerged. In this sense, cosmology, anthropology, epistemology, and 
spirituality cannot be separated. 

Traditionally, these relationships engaged the attention of the 
greatest scientists, who were also philosophers. But in recent times, 
the role of science has become limited to a far more narrow pursuit, 
based on the reductionistic premises of positivism: that only what can 
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be measured is real. At the same time, scientific positivism and 
instrumental reason – carrying with it the assumption that human 
beings exist with the primary purpose of manipulating the world and 
nature – has become enshrined as the primary valid way of 
envisioning the world. This has led to a kind of reductionism, and a 
severe flattening of our rich, multidimensional, and pluralistic human 
nature. 

In short, for some centuries now, the human soul, and what is 
required for soulful living, have become increasingly marginalized. 
What we are left with is mere instrumental knowledge and 
techniques for the manipulation nature (and other people); and what 
is lost is a satisfying vision of human fulfillment. We are thus left with 
the situation, aptly described in one prophetic utterance: “Where 
there is no vision, the people perish” (Proverbs 29:18). 

Maintaining the Sacred Center is a welcome contribution to the 
project of rediscovering meaning, depth, and spirituality in the fabric 
of what has become a disenchanted world and landscape. In this 
work, Dr. Mahmut ehaji  turns to the deepest and most beautiful 
insights of the Islamic tradition, which teaches that all human beings 
are “created from one soul” (Q 7:189) and which instructs its 
followers to “make no distinction between any of His prophets” (Q 
2:285). This is the generous, inclusive vision of Islam, overflowing 
with a divine mercy that sent no less than 124.000 prophets to 
humanity, so that “there does not exist a people or language which 
has not received its Book” (p. 61) – a generous vision that promises 
salvation to all people, to all “People of the Book,” who surrender 
their hearts to the divine. In this way, Mahmut ehaji  embraces the 
prophetic tradition, which is central to the book’s methodology. As 
he writes, “the Stolac aršija cannot be understood in whole or in 
part so long as one ignores prophecy and revelation as sources of 
knowledge. This neglect is a crucial element of all modern 
philosophy, which looks to modern science for the only undeniable 
source of knowledge” (pp. xxii-xxiii). 

Given the fact that Mahmut ehaji  is a professor of applied 
physics, the reader must assume that he doesn’t reject modern 
science entirely, but recognizes science’s limitation in providing a 
complete human model. Deeper forms of knowledge are needed, 
and “Only unity of knowledge and being can bring us satisfaction. 
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Only then can we become what we love. Only then is the goal of our 
journey within our grasp” (p. 27). 

Reading the Book of Nature 

Drawing on the traditional idea of humanity as microcosm – the 
embodiment of all the qualities in the greater cosmos – 
Mahmut ehaji  explores the reciprocity that exists between our inner 
souls and the outer world. In the Islamic tradition, these qualities are 
the Most Beautiful Names – the divine attributes. “God made man in 
his own image” – Adam, the primordial archetype of humanity – “And 
he taught Adam all the Names” (Q 2:31). In other words, these divine 
qualities of creation were all inscribed within the archetype of 
humanity. 

“Everything in the world or in ourselves is a sign,” Mahmut ehaji  
writes, and this provides a foundation for his entire work. Referring 
obliquely to the Qur nic verse “We will show them Our signs in the 
horizons [outer world] and within themselves” (Q 41:53), the author 
writes that the divine “names” were “scattered across the horizons, 
but they were also gathered within the human self before we came 
into existence” (p. 86). Because of this reciprocity between the inner 
and the outer, every aspect of the traditional town center in Stolac is 
both sacred and symbolic. On the one hand, the aršija emerged as a 
sacred structure through divine inspiration and human activity, to 
outwardly mirror the divine qualities present in the human soul. On 
the other hand, it functioned as a sacred landscape to remind its 
inhabitants of their inner divine nature – the divine qualities, names, 
or attributes that exist within – the remembrance of which leads to 
human fulfillment. 

Over the course of the last century, however, humanity’s inner 
knowledge of the divine has become progressively obscured, due to 
reductionistic ideologies that have rendered the world increasingly 
opaque and the reality of the sacred increasingly distant. This 
increasing forgetfulness, Mahmut ehaji  argues, led to the gradual 
destruction of Stolac and its sacred edifices, which began slowly in 
the late 1800s and reached a crescendo in 1993 with the terrifying 
destruction of the city square, all the mosques in Stolac, two thousand 
homes, and the expulsion of the entire Muslim population during the 
war against Bosnia. This, Mahmut ehaji  argues, is a painfully 
extreme example of what has happened to many other sacred cities 
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around the world, whose intrinsic nature has been forgotten under 
the spell of modern ideologies, allowing their outer manifestations to 
slip into oblivion, because they are no longer understood. 

Worse than any such loss, however, is “failing to understand that 
what has been lost can be recovered” (p. xix). From this perspective, 
Maintaining the Sacred Center is devoted to re-discovering, or once 
again unveiling, the sacred meanings inherent in Stolac’s architecture 
and layout. 

The focus of the book is the aršija, the center where all things 
meet. “The cardinal points of the world meet in the human self,” 
writes Mahmut ehaji , while, in the outer world, “The equivalent in 
the traditional Bosnian town is the aršija, the central public area 
where markets were held” (p. 3). The word aršija itself refers to the 
four cardinal directions, and the aršija was both the sacred and 
commercial center of the town – the center and the goal – a meeting 
point that brought people and their actions together, and sent them 
out into the world. For Mahmut ehaji , Stolac is nothing less than “an 
image of the human soul.” 

Flanked by mountains in a beautiful valley, nineteen pathways led 
into the aršija. And in nineteen beautiful chapters, Mahmut ehaji  
expounds the sacred symbolism of the town. These chapters explore 
such themes as The Garden, The Mi r b, Doors and Windows, The 
Valley and the Mount, and many more – too many to be discussed 
meaningfully in a short review. 

The Path toward Recollection 

In one of the most beautiful chapters, “The Labyrinth,” 
Mahmut ehaji  refers to the labyrinthine structure of the aršija and 
the spiritual journey it implies. The journey, of course, is to the sacred 
center, corresponding to the innermost center of the human being. Of 
the nineteen pathways leading into Stolac,1 each pathway ultimately 
led to the aršija Mosque, and, within the mosque, to the heart-
shaped mi r b, symbolizing compassion, spiritual orientation, and 
recollection. At the mi r b, duality is erased, and the worshipper’s 
intrinsic nature is made clear: “To journey is to seek hidden gold, 

                                                 
1  Nineteen is the numerical equivalent of the Arabic phrase al-W id, “the One” or 

“Unity,” one of the divine names. The aršija Mosque also had nineteen pillars. 
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which is simply the light that lies hidden at the heart of our original 
nature” (p. 96). Moreover, the correspondence between inner and 
outer holds true: 

The center of the valley is the aršija; the center of the aršija is the 
mosque; and the center of the mosque, the mi r b. The center of the 
world is the human being; the center of the human being is the heart; 
and the center of the heart is Intellect or Spirit (p. 31). 

Yet even if the center is forgotten, it still exists, like a sun hidden 
behind clouds: “The sacred center did not cease to be. It simply 
became concealed in the labyrinth of the world and the darkened 
self” (p. 112). Everything in the world and ourselves is a sign, but the 
purpose of those signs is to reawaken us, through recollection (Greek: 
anamn sis), to our true and original nature, “our perfection,” which 
is not bound by time. (In this sense, Mahmut ehaji ’s account mirrors 
Platonic understandings of the soul’s journey as one of recollection.) 

This recollection leads to a kind of transformation or metanoia, 
especially in terms of perception. Through reaching the center again, 
a realization of Unity and Peace occurs. The divine names or 
qualities, scattered throughout the world, once again become 
gathered together in the human soul. And significantly, at this point, a 
transformation in perception takes place: paradise is restored, for the 
city is then restored “to its original nature as the garden” (p. 94). “The 
goal for us is to fulfill our authentic potential and return to the 
garden, in which the outer and inner were one” (p. 113). As the 
author writes in one beautiful passage, 

When we lost paradise, its contents did not disappear, the beauty of 
its waters and springs and paths and trees. They merely became dis-
persed, occluded, and difficult to approach ... Our coming together 
and returning to our original perfection means bringing together the 
signs in the world and in ourselves so that we see the truth of creation 
within everything. This truth of creation connects everything that has 
been scattered (p. 88). 

Expressed in technical terms, Mahmut ehaji  presents the reader 
with “a realized eschatology”: the experience of paradise, or the 
kingdom of God, is not limited to the afterlife, but accessible here and 
now, given the appropriate knowledge and faculties of perception. 
As the philosopher Plotinus wrote, the once-legendary Golden Age is 
not something in the distant past, but present now, for those who 
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possess the eyes to see it.2 And a similar point is made by Jesus in the 
gnostic Gospel of Thomas, 131: When a disciple asks Jesus “When will 
the kingdom come?,” Jesus replies, “ ... the Father’s kingdom is spread 
out upon the earth, and people don’t see it.” 

Wendell Berry once wrote that “There are no unsacred spaces. 
There are only sacred places and desecrated spaces.” In a postscript 
entitled “My Ruins,” Mahmut ehaji  recounts in heartbreaking detail 
the destruction of Stolac, analyzing the various ideologies that led to 
its desecration in different periods, including the destruction of the 
Muslim graveyards between 1949 and 1960, where the author’s own 
relatives were laid to rest. He explains how the tombstones were 
shattered to provide materials for new building projects, and recounts 
other atrocities that befell the city, including its plunge into hell in 
1993, when the aršija was leveled and all Muslims were forced to 
leave the city. But, in Mahmut ehaji ’s own words, “there is no loss 
we cannot recover, no suffering from which we cannot learn” (p. 93). 

In some ways, this book might have also been entitled “Restoring 
the Sacred Center.” In 2003 the mosque and aršija were declared 
national monuments of Bosnia and Herzegovina, and in 2004 
reconstruction of the mosque was complete. Despite immense 
suffering, the sacred, and that which is divinely beautiful, can still 
shine through, should we have the eyes to see it. A poetic, learned, 
and lyrical work, Maintaining the Sacred Center provides us with a 
glimpse of paradise, seen despite suffering, and a foundation for 
seeing and reclaiming the sacred in the modern world. 

David Fideler 
Sarajevo-Bosnia and Herzegovina 

 

 

 

*  The original edition of the book: Stola ka aršija: U Vidiku perenijalne 
filozofije [The Stolac aršija: In Light of the Perennial Philosophy] (Zag-
reb: Izdanja Antibarbarus, 2008). 

                                                 
2  See Plotinus, The Enneads 5.1.4 (trans. Stephen MacKenna; Burdett, NY: Larson 

Publications, 1992). Based on his pun, the Golden Age, as Nous, is ever-present. 



 

Ilahiyat Studies                                                                       Copyright © Bursa lahiyat Foundation 
Volume 2   Number 2   Summer / Fall 2011                         p-ISSN: 1309-1786   e-ISSN: 1309-1719 

Al-Ghaz l ’s Philosophical Theology, by Frank Griffel, (New 
York: Oxford University Press, 2009), xiii + 408 pp., ISBN 978-0-
19-533162-2, $74 (hardback) 

 
This is an illuminating book, both in its form and its substance, 

and it is possible for the avid reader of the history of Islamic thought 
initially to become excited when skimming through its contents. The 
author has successfully overcome the obstacles inherent in address-
ing such a common and well-researched topic in Islamic studies (that 
is, al-Ghaz l  [d. 505/1111] and his theology and philosophy) by thor-
oughly discussing the most recent scholarship in the area. Because 
the book has from the time of its publication received the praise it 
truly deserves, I will present a different understanding of several im-
portant issues it addresses and supply several criticisms rather than 
providing a descriptive outline of the book.  

However, before proceeding, a few comments regarding this 
book’s place in Turkish academia are in order, given that a translation 
will soon become available of Turkish readers.1 It will surely take its 
place in the Turkish corpus al-Ghaz l  produced thus far, most of 
which depends on translations from al-Ghaz l ’s own works. From 
the Ottoman period onward, Turkish academia has never lost its re-
spect for ujjat al-Isl m al-Ghaz l  despite the fact that it has pre-
dominantly followed the heritage of the famous theologian Fakhr al-
D n al-R z  (d. 606), who was a fierce critic of al-Ghaz l . This re-
spectful attitude can be observed in the Tah fut of Khojaz da (d. 
893/1488), in which both al-Ghaz l  and al-R z  were saluted as “al-
Im m n (the Two Im ms).” The acceptance of al-Ghaz l ’s works 
continued even after the foundation of the Turkish Republic in 1923, 
a period whose beginnings noted serious difficulties in religious pub-
lication, and the acceptance extends to the present day. The fact that 
we have five different Turkish translations of al-Ghaz l ’s magnum 
opus I y  ul m al-d n suffices to show how desperately the Turk-
ish people feel themselves in need of a correct understanding of the 
work of this great Muslim scholar. In addition, Al-Ghaz l ’s Philo-
sophical Theology, as demonstrated by its title, is also consistent with 
the place given al-Ghaz l  in the history of Islamic thought, since al-

                                                 
1  Gazâlî’nin Felsefî Kelâm  (translated into Turkish by brahim Halil Üçer; Istanbul: 

Klasik Yay nlar , 2012, forthcoming). 
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Ghaz l  has been put at the very core and beginning of the new pe-
riod in Kal m, which was called “the philosophical theology” (tr. 
felsefî kelâm or müteahhirîn-i mütekellimîn), by the common theo-
logical material in the hands of Turkish students today.2 However, 
there is still a lively ongoing debate on whether al-Ghaz l  deserves 
this place, given what we have learned, as we develop a deeper un-
derstanding of the thought and school of Ab  l- usayn al-Ba r  (d. 
436/1044), the crucial place of which (and not that of al-Ghaz l ) as 
the turning point for the methodology of Islamic theology has been 
emphasized by such eminent Ash ar  scholars as Fakhr al-D n al-R z .  

The most crucial aspect in evaluating al-Ghazal ’s philosophical 
stance is a consideration of his sources, and this task inevitably brings 
to the forefront the ideas of his master, Ab  l-Ma l  al-Juwayn  (d. 
478/1085). Although identifying parallels with the philosophical 
terms contained in al-Juwayn ’s works is at first glance exciting, one 
must be very cautious in tracing back to any philosophical roots ideas 
which were already present in Kal mic literature. Falling into this trap 
is even easier when examining works written after Ibn S n  (d. 
428/1037) because authors from this period onward are in danger of 
being labeled producers of “a post-Avicennian work.” In this regard, 
the author of this book accepts that al-Ghaz l ’s teacher, al-Juwayn , 
was “the first Muslim theologian who seriously studied Avicenna’s 
books” (p. 29; however, al-Juwayn ’s knowledge of Avicenna’s phi-
losophy is contradictorily questioned on p. 134), and it appears that 
this conclusion is mainly drawn by asserting that al-Juwayn  devel-
oped a proof for the existence of God that depends on the trio of the 
terms necessity, possibility and impossibility (wuj b, imk n/jaw z 
and imtin ). Griffel, however, does not or could not provide us with 
any direct evidence demonstrating al-Juwayn ’s relation to Ibn S n ’s 
works. The only early, albeit unreliable, source of such evidence, a 
source which is not in Griffel’s bibliography, might be Ab  Abd All h 

                                                 
2  Bekir Topalo lu, Kelâm lmi – Giri  [Islamic Theology – Introduction] (Istanbul: 

Damla Yay nevi, 1981), 28 ff. This idea was undoubtedly taken from zmirli smail 
Hakk ’s Yeni lm-i Kelâm, and he was also a dedicated follower of Ibn Khald n 
in assessing the general history of Kal m, which was presented in his al-
Muqaddima.  
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al-M zar  (d. 536/1141), who peculiarly commented that al-Juwayn  
was a contemporary of Ibn S n  and had discussions with him!3 

A century before Ibn S n , Muslim theologians were well aware of 
the terms w jib ( ar r ), mumkin (j iz) and mumtani  (musta l), 
and theologians defined them as general judgments or judgments of 
reason (qa y  aqliyya) to be applied to our logical statements. 
Here, one must remember that this was the very context in which al-
Ghaz l  used these terms in his Tah fut, a position Griffel defines as 
nominalism (p. 97). The works of Ab  l-Q sim al-Ka b  al-Balkh  (d. 
319/931), as we learn from quotations in al-Maqdis ’s (d. after 
355/966) al-Bad  wa-l-t r kh, al-M tur d  (d. 333/944) and from his 
follower Ab  Salama al-Samarqand  (lived in the second half of the 
fourth/tenth century), provide us with enough reasons to conclude 
that this trio of terms was already in circulation in theological works 
as well as in their philosophical counterparts, as it is in al-F r b ’s 
works (see especially his al-Nukat f  a k m al-nuj m). Later from 
the beginning of the fifth/eleventh century on, we come across to the 
instances in which the trio was used as a methodological framework 
to be applied to the general outline of the Kal mic viewpoint re-
garding “the nature” of God, His attributes and their relation to the 
universe, as seen in the works of Ab  Ja far al- s  (d. 460/1067), al-
Juwayn  and al-San s  (d. 895/1490). Furthermore, those terms did 
not wait to observe Ibn S n ’s works to gain their meanings on the 
ontological level. The author of Maf t  al- ul m, al-K tib al-
Khw razm  (d. 387), had already made the clear distinction that God 
is the necessary being (w jib al-wuj d), while other beings are con-
tingent (mumkin al-wuj d). From the fourth/tenth century onwards, 
the mutakallim n, such as al-B qill n  (d. 403/1013), Ab  Is q al-
Isfar y n  (d. 418/1027) and Q  Abd al-Jabb r (d. 415/1025), tend-
ed to see necessary existence (wuj b al-wuj d, wuj b al-thub t) as 
a term corresponding to the classical divine attribute of eternity 
(qidam). They made use of “the necessity” in their establishment of 
the eternal existence of God, having formulated that proposition as 
an ontological rule in the form of the principles “if the eternity is es-
tablished for something, it is impossible for it to become non-
existent” (m  thabata qidamuh  imtana a adamuh ), or “the eter-
nal cannot become non-existent” (al-qad m l  yu dam). Being a 

                                                 
3  Ab  Abd All h Mu ammad ibn Al  al-M zar ,  al-ma l min burh n al-

u l (ed. Amm r al- lib ; Beirut: D r al-Gharb al-Isl m , 2001), 123. 
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faithful disciple of his master al-Ash ar  (d. 324/935-36) (“shaikhun ” 
in the words of al-Juwayn ), a thorough and careful examination of 
al-Juwayn ’s al-Sh mil demonstrates that al-Ash ar  (most probably 
together with his contemporaries and successors) suggested an on-
tological proof for the existence of God implying the distinction be-
tween necessary and contingent beings and clearly emphasizing the 
particularization (ikhti , tarj ) of God, a proof that we know as 
“dal l al-imk n.” Because the early mutakallim n held that God’s 
existence is only achievable by way of proving (istidl l), not by ne-
cessity ( ar ra), they hesitated to accept a way that proposed neces-
sary knowledge and depended completely on the concept of being. 
This is the reason why they debated whether dependence on the 
mere concept of being is reliable, as observed in Ab  Rash d al-
N s b r ’s (d. after 420/1029) F  l-taw d, and why Ibn S n  at the 
beginning of the metaphysics of his al-Shif  recommended the 
mutakallim n to depend on the concept of existence and leave be-
hind their classical method istidl l bi-l-sh hid al  l-gh ib. With all 
this in mind, it is quite doubtful that al-Juwayn  departed from his 
predecessors and proposed a new way of proving God’s existence in 
Ash ar  theology. Note that the proof he used in his al- Aq da al-
Ni miyya mainly relied on the principle of particularization 
(takh ), rather than on a dichotomy between the contingency and 
necessity of beings. Thus, the conclusion al-Juwayn  reached (that 
there must be a chooser to create all things the way they exist now) 
was a precept Ash ar  theologians already accepted before al-
Juwayn . This observation runs contrary to Griffel’s position, which 
places al-Juwayn  at the center of the issue. Thus, Griffel’s conclu-
sions regarding Ibn S n ’s application of the three terms to the exist-
ence of God and the acceptance of that application by such Ash ar  
theologians as al-Juwayn , al-Ghaz l  and Ibn T mart (d. 524/1130) 
(p. 79) must be seriously revised. Undoubtedly, al-Ghaz l  and Ibn 
T mart could have been directly influenced by Ibn S n ’s works, but 
this must not lead us to a one-dimensional reading of the case that 
assigns all the credit to Ibn S n , who was not at all an original thinker 
on this issue. The fact that only a few works of the classical Ash ar  
scholars are extant is a critical obstacle to any attempt to answer the 
questions surrounding the relationship between theology and philos-
ophy in early Islamic thought.  

This particular, yet important, issue is but one example that brings 
to our attention the complex nature of the interaction between kal m 
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and falsafa. It questions a linear understanding of the history of 
Kal m with regard to the proposition that philosophical thinking 
mainly began with al-Juwayn  and that his disciple, al-Ghaz l , was 
naturally influenced by him. In this sense, the act of discussing “al-
Ghaz l ’s philosophical theology” goes beyond the simple concept 
the book’s title initially suggests. It can be said that, arguably, all the 
main objections al-Ghaz l  raised against philosophers in Tah fut al-
fal sifa were continuations of the early Mu tazil -Ash ar  theological 
tradition, as demonstrated by his discussion in the third introduction 
to his work, in which he propose to use Mu tazila’s and others’ views 
to invalidate (and thus silence) the pseudo-demonstrative proofs of 
philosophers. Accordingly, al-Ghaz l ’s fundamental principle re-
garding the most crucial issue dealt with in Tah fut, that is, the prob-
lem of the eternity of the world, was a restatement of the classical 
stance that predated al-Ghaz l ’s work and can be found in theo-
logical as well as jurisprudential writings. This stance can be summa-
rized as “the eternal being cannot have a cause.” The same applies to 
his stance on philosophers’ views contained in chapter seventeen, 
where he places the concept of “possibility (imk n)” at the center of 
the discussion and maintains the classical theological principle that 
“the impossible cannot be subject to the power of God” (al-mu l l  
qudrata alayhi). This was, again, the very context in which the earlier 
Mu tazil s discussed the nature of the omnipotence of the Creator and 
the position of other beings: whether they are possible or impossible 
according to God’s power. If we recall the section on the general 
concept of “being and thing” in Ibn S n ’s al-Sh fa /al-Il hiyy t, we 
see that even Ibn S n  dealt with the issue after having considered 
related discussions in Mu tazil  theology. Therefore, evaluating al-
Ghaz l ’s philosophical theology, as it is called, cannot be accom-
plished successfully without underlining the importance of an earlier 
theological tradition, whether Mu tazil  or Ash ar . 

Overall, this book provides a very intricate account of the issues it 
treats, but problems occur in some of its details that might lead the 
author to draw the wrong conclusions. For example, the author calls 
a passage by Ayn al-Qu t al-Hamad n  (d. 525/1131) a “pseudo-
Avicennian quote” because he could not find it in any of Ibn S n ’s 
writings, although al-Hamad n  had attributed it to the latter (pp. 84-
85). In fact, it is contained in one of Ibn S n ’s letters to the famous 
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mystic Ab  Sa d Ab  l-Khayr found in Ibn S n ’s corpus.4 We can 
also come across to some efforts which try to decipher the meaning 
of the “mysterious” correspondence between Ibn S n  and Ab  Sa d 
afterwards. Among these efforts is a short commentary by one of the 
Ottoman mystics Jam l-i Khalwat  (d. 899/1494), in which he inter-
estingly used the vocabulary of Ibn Arab  (d. 638/1240) to make 
sense of the text.5 In this case, the quote cannot be interpreted as an 
inspiration of al-Hamad n  by some Ghaz lian explanations. Ac-
cordingly, quick and sweeping conclusions should be avoided in 
ascribing the originality of some concepts or views to al-Ghaz l . The 
author’s explanations of the concept of “the chains of events” can be 
re-considered in this regard (p. 80). Seeing “something strikingly new 
in al-Ghaz l ’s fatw  against three teachings of the fal sifa” (p. 103) 
might not be entirely correct because, as was shown above, al-
Ghaz l  mainly followed a pre-existing tradition. To provide a partic-
ular example, denouncing philosophers as unbelievers due to their 
views on the eternity of the world was already a de facto position for 
Muslim theologians (see Ab  l-Q sim al-Bust ’s [d. 420/1029] al-
Ba th an adillat al-takf r wa-l-tafs q for attitudes similar to that of 
al-Ghaz l ’s in other issues). To argue “For al-Ash ar , there is neither 
causality nor laws of nature” (p. 127) would be an unfair judgment of 
al-Ash ar  due to the scarcity of the sources. The list of al-Ghaz l ’s 
most influential students the author provides to prove the judgment 
that “al-Ghaz l  was by far the most influential religious figure during 
the sixth/twelfth century” (p. 95) might be considered controversial, 
and the reasons for the inclusion of some persons attributed as “fol-
lowers” of al-Ghaz l  deemed unconvincing, if we carefully consider 
each these persons and their views as Griffel presents them. As an 
example of a possible misunderstanding, the author believes that al-
Ghaz l ’s third argument on the issue of the eternity of the world is 
probably not from the works of Ibn S n  (p. 165); however, a reading 
of Ibn S n ’s relevant sections in al-Shif /al-Sam  al- ab  and his 
al-Naj t disproves this conclusion. Last but not least, the author’s 
approach to the issue of God’s necessity in all aspects and under-

                                                 
4  Abd al-Am r Shams al-D n, al-Madhhab al-tarbaw  inda Ibn S n  min khil l 

falsafatih  l- ilmiyya (Beirut: al-Sharika al- lamiyya li-l-Kit b, 1988), 398.  
5  See the forthcoming article which includes the Arabic text: Veysel Kaya & Ulvi 

Murat K lavuz, “An Example of the Mystical Avicennism in the Ottoman Thought 
– Aqsar y ’s Interpretation of Ibn S n ’s Ris la il  Ab  Sa d Ab  l-Khayr”. 
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standing of it, both regarding the texts of Ibn S n  and al-Ghaz l , are 
in question (p. 271). At first, neither Ibn S n  nor al-Ghaz l  used the 
phrase mentioned “to express that God’s actions follow with neces-
sity from His essence.” Ibn S n  basically used this principle to prove 
that there are neither genera nor parts (ajz ) for God; thus, He is not 
subject to change (See Ibn S n , Uy n al- ikma and al-Mabda  wa-l-
ma d). Griffel’s reference to al-Ghaz l ’s usage of the phrase “min 
jam  jih tih ” as spatial direction (p. 272) is controversial. In addition 
to these examples, an ambitious reader might be distracted by some 
“trivial” information that interrupts the flow of the text, such as the 
Qur nic account of lifespan (p. 188), the depiction, description and 
historical information regarding al-Ghaz l ’s water clock (p. 238-239) 
and the detailed depiction of O uz Turks’ murderous act (p. 76), all 
of which might impair the systematic structure of the work. 

Claiming to be the most thorough examination to date of al-
Ghaz l  (in English), Frank Griffel’s study without doubt deserves to 
be a handbook for students and researchers of Islamic studies in both 
his quest to assemble and evaluate data pertaining to the life and 
thought of this prominent Muslim thinker and also in presenting a 
starting point for deeper discussions in our attempt to understand the 
heritage of Islamic thought. 

Veysel Kaya 
Uluda  University, Bursa-Turkey 
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The Formation of Islamic Hermeneutics: How Sunni Legal 
Theorists Imagined a Revealed Law, by David R. Vishanoff, 
(American Oriental Series: 93), (New Haven, Connecticut: 
American Oriental Society, 2011), xxi + 318 pp., ISBN: 978-0-
940490-31-4, $46 (cloth) 

 
The hermeneutical aspects of Islamic legal theory (u l al-fiqh), 

defined by the author of the present book as “the part of legal theory 
that focuses on the analysis and interpretation of the language of a 
scriptural canon” (p. xiii), has in recent decades been subject of a few 
significant detail studies, but not of any comprehensive systematic 
treatment. The present book provides a first comprehensive and 
systematic analysis of the development of Sunn  legal hermeneutics 
from its origins through the first half of the 5th/11th century, described 
by the author as “the formative or preclassical period of Islamic legal 
hermeneutics.” The classical period, Vishanoff explains, began “in the 
second half of the 5th/11th century, which witnessed a sudden 
proliferation of major works that would become enduring points of 
reference for the discipline by scholars such as Ab  l-Wal d al-B j , 
Ab  Is q al-Sh r z , Ab  l- Usr al-Bazdaw , Im m al- aramayn al-
Juwayn , al-Sarakhs , al-Ghaz l , Ibn Aq l, and Ibn Barh n” (p. xv). 

The founder of Sunn  legal hermeneutics in Vishanoff’s view was 
al-Sh fi  in his famous Ris la at the beginning of the 3rd/9th century. 
Before that time some hermeneutical concepts had been developed 
in the disciplines of Qur nic exegesis, theology and law, but no 
comprehensive hermeneutical theory for the interpretation of 
revealed texts, Qur n as well as Sunna. Together with his theory of 
an Islamic law based entirely on revealed texts, al-Sh fi  elaborated a 
hermeneutics for the interpretation of these texts that recognized 
both their ambiguity and their ultimate clarity and was flexible 
enough for “negotiating the problematic relationship between the 
evolving and contested discourse of positive law and an evolving and 
contested body of authoritative texts” (p. 61). Al-Sh fi ’s project of 
negotiating the relationship between revealed texts and legal rules (of 
positive law) set the course for the development of classical legal 
theory, even though it developed further significantly in some aspects 
before it reached its classical form. 

Al-Sh fi ’s approach to legal hermeneutics did not prevail in Sunn  
Islam until the 5th/11th century. Vishanoff enumerates four alternative 
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concepts of Islamic law entailing different views of legal 
hermeneutics while competing with al-Sh fi ’s “law-oriented” 
concept. In chapters 3-6 he analyzes their background and their final 
state at the end of the 4th/10th century. Chapter 3 deals with 
scripturalists, who sought to base the religious law exclusively only 
on the Qur n. As their most important representative Ibn azm is 
chosen and thoroughly discussed by Vishanoff. Chapter 4 deals with 
the rationalist later Ba ran Mu tazila, with al-Q  Abd al-Jabb r as 
their main representative. Chapter 5 is devoted to the Ash ariyya, who 
defended anti-Mu tazil  traditionalist doctrine with rationalist 
argumentation. Vishanoff analyzes the legal and hermeneutical 
thought of al-B qill n  as their principal representative. In chapter 8 
he discusses the hermeneutics of the anbal  Ab  Ya l  Ibn al-Farr , 
describing it as based on intuitive grasp of “performative speech” and 
as law-oriented like al-Sh fi ’s hermeneutics, yet distinctive in not 
seeking to derive all Islamic law ultimately from the Qur n. 

In the concluding chapter 7, the relevance of the predominance of 
al-Shafi ’s law-oriented paradigm in Sunn  legal theory to the 
contemporary Islamic legal discourse is discussed. 

The book in general reflects penetrating thorough research and 
careful interpretation of a wide range of legal sources and secondary 
studies, and its major conclusions are set forth convincingly. The 
reaffirmation of the pivotal role of al-Sh fi ’s al-Ris la in the 
conception and elaboration of mainstream Sunn  legal theory against 
recent views questioning this role is to be appreciated. Both 
achievement and problematic of al-Sh fi ’s hermeneutics within his 
legal theory are preceptively analyzed. 

There are some inadequacies and errors in the treatment of legal 
and theological thought deviating from the mainstream. Only one 
point may be noted here. Vishanoff’s recognition of scripturalism in 
the sense of exclusive adherence to the letter of the Qur n as a third 
division besides rationalism and traditionalism in early Islamic 
jurisprudence (see p. 37) is misleading. The basic division among 
early Muslim religious scholars, theologians as well as jurists, was 
between rationalists, who considered reason essentially capable of 
recognizing justice, good and evil, and thus as the ultimate judge of 
religious law and good conduct, and traditionalists who denied 
human reason any epistemological role in religious law. Scripturalism 
was not constitutive of a third separate division and was compatible 
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with either traditionalism or rationalism. Chapter 3 on early 
scripturalists thus groups together legal scholars of entirely divergent 
outlook and background. The Kh rijites may be described as 
scripturalists since for historical reasons they insisted on strict literal 
compliance with the commandments of the Qur n. Yet the great 
majority of them, moderate Ib s as well as radicals, were basically 
traditionalists supporting the Sunna and relying on ad th.  Only  a  
minority inclined to the Mu tazila and rationalist interpretation of the 
law. The commandments and prohibitions of the Qur n were for the 
Kh rijites law in the strict sense, obligations (far ) enforced by legal 
sanctions. Sunna was generally understood in the original sense of 
the term as merely recommended, praiseworthy action and good 
conduct. 

The Mu tazil  al-Na m, on the other hand, was essentially a 
rationalist theologian. He viewed the law and good conduct as 
recognizable and definable by rational investigation and rejected the 

ad th-based Sunna both as full of contradictions and superfluous. 
He insisted on literal acceptance of Qur nic legislation without 
extending it by analogical reasoning because he considered it as part 
of scriptural revelation that was not amenable to rational 
interpretation and could not be integrated into the rational system of 
law. The later Ba ran Mu tazila, in contrast, endeavored to rationalize 
Qur nic legislation fully in the context of their rational legal thought. 

D w d al-I bah n  and the hiriyya are erroneously also classed 
by Vishanoff as scripturalists. They may properly be described as 
literalist in their strict adherence to the letter of the Qur n as well as 
the ad th-based Sunna and their rejection of any extension of the 
law by rational analogy. They were radically anti-rationalist 
traditionalists. The meaning of the term scripturalism should not be 
extended to cover ad th texts in addition to the holy Scripture, the 
Qur n. Vishanoff’s criticism of Hallaq that he “misconstrued the 

hiriyya as traditionalists” (p. 106, n. 257) is inappropriate. 

Wilferd Madelung 
Oxford University, Oxford-UK 
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International Conference: “Takfir: A Diachronic Perspec-
tive,” 24-26 October 2011, organized by Camilia Adang, Hassan 
Ansari, Maribel Fierro and Sabine Schmidtke as part of the project 
“Rediscovering Theological Rationalism in the Medieval World of 
Islam,” at the Center for Human and Social Sciences (CCHS), Ma-
drid-Spain 

 
Takf r, the act of accusing an individual or group that self-

identifies as mu mins/believers of in fact being k firs/unbelievers 
because of their beliefs and/or acts, is not simply a practice of nam-
ing. Rather, it has serious theological, legal, and social consequences. 
Thus branding someone as an unbeliever entails that that person will 
be subject to the special laws governing unbelievers, including pro-
hibitions against marrying or remaining married to a Muslim, inherit-
ing from a Muslim, being buried in a Muslim graveyard when he/she 
dies, and so on. Therefore, the practice of takf r should not be under-
taken lightly. It should be kept in mind that the act of naming some-
one as k fir in takf r is a label given by the other, and is not a self-
appellation. Faith and unbelief are, however, inner states, and cannot 
be known by other individuals. To declare that someone is an unbe-
liever is to claim to know his/her inner beliefs, sincere thoughts, and 
feelings. However, how could that be possible for a human being? If 
it is not possible, why issue the accusation of unbelief? Because takf r 
is a useful weapon, which allows someone to get rid of his/her op-
ponents instead of having to encounter them intellectually. Declaring 
that someone is an unbeliever trivializes what that person says or 
suggests regarding religious issues.  

Furthermore, individuals or groups that falsely seem to be believ-
ers are seen as uniquely dangerous to the Muslim community, more 
so even than open unbelievers. Therefore, takf r can be used to legit-
imize the use of violence, making it a useful tool for radical groups 
(both historical and present-day) that wish to take violent actions 
against their Muslim or non-Muslim rivals. At the same time, these 
potentially violent consequences have caused the majority of Muslim 
community to see takf r as a questionable practice in its own right, 
and many have attempted to restrict the limits of takf r, although 
what beliefs and acts justify the use of takf r been controversial and 
vary from scholar to another as well as from sect to another. Never-
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theless, despite these efforts, individuals and groups continue to suf-
fer from the alienation caused by takf r.  

The international conference “Takfir: a Diachronic Perspective,” 
which took place at the Center for Human and Social Sciences (CHSS) 
in Madrid on 24-26 October 2011, was concerned with takf r as an 
ongoing phenomenon from the beginning of Islam to the present 
day, including the historical roots of takf r, such as its emergence and 
theoretical foundations; individuals and groups that suffered from 
takf r; the understanding of takf r by prominent figures in and 
schools of Islamic thought; and the contemporary manifestations of 
takf r.   

The twenty-nine papers presented at the meeting’s eleven sessions 
bore out the conference’s diachronic/historical focus, covering takf r 
from the beginnings of the practice up to modern times. Below, I 
have tried to provide some brief insights about these papers in sepa-
rate paragraphs following the order of the sessions.  

Takf r was first practiced by the Kh rij s when they denounced 
Al , his followers, and all-non Kh rij  Muslims as infidels. The Kh rij s 

also believed that a Muslim who commits a capital sin becomes an 
unbeliever and should be expelled from the Muslim community. 
Hussam S. Timani discussed the religious and political foundations 
mostly referring to modern literature on the Khaw rij. Ersilia Frances-
ca traced the doctrine of takf r and its practical, mostly political, as-
pects in Ib ism, a sect that emerged from the Kh rij s, focusing on 
the concepts of wal ya, friendship towards individuals who follow 
the rules of religion, and bar a, hostility towards those who fail to 
be good Muslims by committing a capital sin or persisting in a minor 
sin.  

Takf r has been used against many groups since the inception of 
the practice. As an example of this practice, Steven Judd discussed 
the Umayyad-era Qadarites, examining how they were treated by 
later Muslim thinkers and the larger Muslim community. Miklos 
Muranyi surveyed the hostile relationship between Sunn s and Sh s 
in the history of Qairaw n and the use of takf r by that city’s Sunn  
population toward other theological and juridical groups. Istvan 
Kristo-Nagy focused on the use of takf r against the Zan diqa, a label 
usually applied to dualists such as the Manicheans. 
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Zoltan Szombathy provided literary samples from medieval Mus-
lim poets and writers that led their authors to be declared unbeliev-
ers, and questioned the principles and circumstances underlying such 
accusations. Sebastian Günther studied takf r in the 9th century 

anbal  Sunn  circles. In doing this, he introduced the Kit b shar  al-
sunna, a theological treatise attributed to A mad ibn Mu ammad al-
B hil  (better known as Ghul m Khal l), which is probably the earli-
est extant attempt to explain what sunna/orthodoxy in Islam means. 
The attendees were gratified to learn that this book has been edited 
by Günther based on its unique manuscript and will be published 
very soon. Sonja Brentjes’ paper was devoted to the relationship be-
tween ‘Muslimness’ and ‘scientific identity’ of mathematicians and 
medical scholars in biographical works. Some accounts set these 
identities in opposition to each other, whereas others suggest that 
faith played a positive role in the scholars’ scientific activities.  

Maribel Fierro pointed out that accusing someone of unbelief – 
“falsely,” of course – is included by some authors in lists of improper 
actions that can lead believers to misbehavior and even sin. She ana-
lyzed the traditions that criticize the use of takf r, and dealt with the 
relevant cases. Camilia Adang focused on Ibn azm (d. 456/1064), 
the famous Andalusian theologian and jurist, who held that takf r has 
serious results and therefore should only be used with extreme cau-
tion.  

Eric Chamount explored the relationship between ijm , meaning 
the unanimous agreement of the community, and takf r, here under-
stood as exclusion from the community, in Sunn  Muslim legal theory, 
drawing on the examples of Ab  Is q al-Sh r z  (d. 476/1083) and 
al-Sarakhs  (d. 483/1090). He also explored the practice of takf r in 
contemporary political Islamism. Another interesting paper was pre-
sented by Robert Gleave, who questioned the possibility of takf r in 
theory and practice, with a particular focus on its interaction with the 
Sh  practice of taqiyya, i.e., hiding one’s true beliefs to avoid perse-
cution from the Sunn  majority. He traced discussions of this issue in 
the statements of the Sh  Im ms and in the writings of subsequent 
medieval Sh  jurists. Both Hassan Ansari and Sabine Schmidtke dealt 
with the Mu arrifites, a Zayd  group from 5th/11th century Yemen, who 
were accused of heresy and unbelief by the other Zayd s because of 
their doctrinal approach. Ansari and Schmidtke supported their 
points about the Mu arrifites and the social and political factors be-
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hind the takf r by selecting passages from the writings of anti-
Mu arrifite scholars. 

Daniel De Smet pointed out the porous border between 
m n/faith, kufr/unbelief, and ghuluww/extremism in the doctrine of 

the Ism l s, who were themselves accused of unbelief by other Mus-
lims, both Sunn s and Twelver Sh s. Ella Landau-Tasseron focused 
on Ibn Taymiyya (d. 728/1328), the main authority cited by contem-
porary radical Muslims to support their legitimization of violence, 
whose views on takf r are expressed in various contexts and scat-
tered throughout his writings. Livnat Holtzman discussed the views of 
Taq  al-D n al-Subk  (d. 756/1355), the Ash ar -Sh fi  scholar and 
judge of the 14th century. Holtzman drew attention to al-Subk ’s reluc-
tance, as a chief judge of Damascus, to use takf r against the later 

anbal s (such as Ibn Taymiyya and Ibn Qayyim al-Jawziyya [d. 
751/1350]), despite the fact that he had accused them of being 
anthropomorphists, because of the practical and juridical results of 
transferring the highly theoretical doctrinal debate into this realm. 

Michael Ebstein’s contribution was concerned with pluralistic and 
anti-takf ri attitudes in Islamic mysticism. Referring to the writings of 
Ibn Arab  (d. 638/1240) and the epistles of Ikhw n al- af , two sig-
nificant but controversial mystical corpora in Islam, Ebstein highlight-
ed the religious and philosophical foundations of this approach and 
tried to demonstrate the impact of Ikhw n al- af  on Ibn Arab . 
Farid Bouchiba explored the thoughts of Mu ammad ibn Y suf al-
San s  (d. 895/1490), last of the great Ash ar s, presenting an account 
of that scholar’s theory of takf r (which Bouchiba considers original 
and innovative) based on the chapter devoted to the subject in al-
San s ’s Muqaddim t. Yohanan Friedmann’s paper focused on late 
medieval anaf  legal texts from Central Asia, arguing that these gave 
special attention to the question of how a Muslim becomes an apos-
tate, unlike earlier texts, which mostly dealt with the punishment for 
apostasy. Friedmann tried to characterize the material in the Central 
Asian books by giving interesting examples from the texts. 

Sajjad Rizvi made a five-point presentation on philosophers who 
were accused of unbelief in a number of afavid-era works with spe-
cial reference to Mull  adr  Sh r z  (d. 1045/1635). Intisar Rabb’s 
presentation examined how blasphemy was adopted as a punishable 
crime by Islamic jurisprudence, especially in the 4th/11th century, and 
demonstrated how the flowering of theological thought in that era 
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shaped the definition of this crime. Ignacio Gutierrez De Teran con-
centrated on the impact of the so-called kutub al-milal wa-l-ni al, 
heresiographical works designed to introduce and (mostly) defame 
the beliefs of the all theological sects save for the one adhered to by 
the author. When the main modern factions of Islamic turn to 
othering and exterminating each other, they are still influenced by 
these works. 

Following the papers concerning takf r in the classical period of 
Islam came a number of interesting treatments of the modern situa-
tion. Ahmad Mousalli gave some insight into the use of takf r by con-
temporary radical Muslim movements that are unhappy with the way 
governing elites are running the state. These movements have en-
countered repression and violence from the elites, which has led 
them to seek isolation and separation from society to protect their 
ideological purity from the erroneous beliefs and values of other Mus-
lim groups, or to find that their goals can best be achieved through 
violence and terrorist actions under the name of jih d. Justyna Nedza 
explored the religious references and practical consequences of the 
thought of three contemporary Saudi radical scholars ( Al  al-
Khu ayr, N ir al-Fahd and A mad al-Kh lid ) known as the “takf ri-
troika,” who have used takf r to legitimize armed struggle against 
“unbelievers” including the Saudi rulers and the rest of the western-
influenced Muslim world. Stephanie Lacroix investigated the theolog-
ical beliefs of Juhayman al- Utayb , a faithful proponent of Ahl al-

ad th, which emerged in the 1960s under the guidance of Sheikh 
N ir al-D n al-Alb n . Ahl al- ad th developed a very restricted view 
of takf r, although it is a sub-school of Wahh bism which has used 
takf r very extensively. Al- Utayb ’s rejection of takf r pushed his fol-
lowers to embrace messianism to justify their revolutionary actions, 
including their seizure of the Great Mosque in Mecca in 1979. 

Roswitha Badry focused on the takf r of political, academic, and 
literary figures who are women’s rights advocates in Arab countries, 
such as T j n al-Fay al from Jordan, Nawal El Saadawi from Egypt, 
and Layl  al- Uthm n from Kuwait. Joas Wagemakers discussed the 
takf r of democracy and democrats by radical Islamists, and the ways 
in which these ideological attacks are justified. He also showed the 
differences among radicals’ positions on this topic and finally ana-
lyzed the actual application of these views in three specific times and 
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places (Algeria in the 1990s, Ir q since 2003, and Jordan since 1992), 
taking their political context into consideration. 

Orkhan Mir-Kasimov contributed a paper on ur fism, one of the 
Sh a-inspired messianic movements of the 8th-9th/14th-15th centuries, 
treating the accusations leveled against the movement by its oppo-
nents as well as the ur f s’ responses and attempts to legitimize 
their own doctrine. Mir-Kasimov underlined the changes in the ways 
that the ur fis determined the concepts of “true belief” and “heresy” 
after a similar messianic movement, the afavids, rose to power in 
r n, although ur fism itself eventually failed in politics. His paper 

also described the reception of ur fism in the late medieval and 
modern Muslim societies. As the last presenter of the conference, 
Daniel Lav discussed the various interpretations of Ibn Taymiyya’s 
theology of m n in modern intra-salaf  polemics. 

The conference ended with a concluding panel, chaired by 
Camilia Adang, which allowed three well-known figures in Islamic 
studies, Josef van Ess, Yohanan Friedmann, and Wilferd Madelung, to 
offer their opinions on the issue of takf r and the papers presented at 
the conference. 

As we have seen, the rich content of this conference provided the 
audience with the opportunity to discuss many different aspects of 
takf r. However, I cannot help but say a few words about the signifi-
cance of the choice of takf r as the theme for this conference. Takf r 
is a hot issue due to its being one of the main practices of contempo-
rary radical Muslim movements that construct their paradigms around 
violent acts. However, its choice as a conference theme could have 
raised suspicions about the aims of the conference in the minds of 
those who are uncomfortable with the fact that Islam has been mostly 
identified with the ideas and acts of these radical movements in re-
cent times, and the fact that, as a result of this identification, takf r has 
been seen as a distinguishing practice of Islam despite its never hav-
ing been adopted by the majority of the Muslim community but rather 
by a limited number of groups over the centuries. Nevertheless, when 
we take the papers presented at the conference into consideration, 
we see that they mostly treated their subjects in an academic way and 
held to the limits of scientific discourse, without repeating or produc-
ing hostile accusations. It could even be said that the conference cre-
ated a nurturing atmosphere for researchers of classical Islamic sci-
ences. This positive atmosphere gives us a good reason and oppor-
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tunity to congratulate all those involved: the host, Maribel Fierro and 
her team; the organizers, who put in so much effort; the presenters, 
whose papers were products of meticulous and rigorous scholarship; 
and finally, the participants, who enriched the conference with their 
interesting questions and comments. 

Kadir Gömbeyaz 
Uluda  University, Bursa-Turkey
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International Symposium on Mull  Khusraw, 18-20 Novem-
ber 2011, organized by the Faculty of Theology, Uluda  University 
& Bursa Metropolitan Municipality, Bursa-Turkey 
 
Mull  Khusraw (d. 885/1480), one of the earliest prominent Otto-

man scholars, was the theme of the international symposium held in 
Bursa, Turkey, on 18-20 November 2011. In addition to thirty five 
Turkish participants from different Turkish universities, five foreign 
researchers represented Hungary, Italy, the United States and Canada. 
The purpose of the twenty two papers presented at the conference 
was to bespeak attention to the personality, the works, and the influ-
ence of Mull  Khusraw. It is regrettable that neither the Index 
Islamicus nor the Arabic Union Catalogue contains a single publica-
tion on Mull  Khusraw. To provide an accessible scholarly work on 
his scholarship, the organizers intend to publish the proceedings dur-
ing the year. In particular, Ottomanists and Islamicists would wel-
come this publication. 

The scope of the conference was introductory, holistic and de-
scriptive. The reason of such an approach is justified, on the one side, 
by the scarcity of scholarly insights in Mull  Khusraw’s writings. On 
the other, most of his works are still unedited. As a starting point, the 
papers of this conference will be a necessary reference for any re-
search on Mull  Khusraw as well as on early Ottoman intellectual 
history. At any rate, the conference claims legitimately an impact on 
how the role of Mull  Khusraw was perceived in the formative period 
of Ottoman culture. 

The scholarly presentations covered five major topics: the biogra-
phy of Mull  Khusraw, his contributions to science, law, spirituality, 
and literature. The first topic was addressed by four speakers. A gen-
eral outlook of the Ottoman culture and society was presented by 
Remzi Demir. Vejdi Bilgin tackled the issue of fas d al-zam n (cor-
ruption of time) as a recurrent motif in Sunn  beliefs and traditions 
whereas Tevfik Yücedo ru offered an insight on the meaning of Ahl 
al-sunna in the interpretation of Mull  Khusraw. A great deal of in-
formation on Mull  Khusraw himself was provided by Ferhat Koca 
while Mefail H zl  elucidated Mull  Khusraw’s teaching activity at the 
madrasa of Bursa. 
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The impact of Mull  Khusraw on the Ottoman scientific thought in 
his time is evident. In this regard, Mull  Khusraw’s Ris la f  l-
mushkil t al-mashh ra f  ilm al-hay a on astronomy was assessed 
by hsan Fazl o lu. As for his famous treatise al-Mu kam t, which 
reveals his keen propensity for argument, it was examined from dif-
ferent perspectives by three speakers. brahim Halil Üçer discussed 
some logical problems of definition in relation to metaphysics as seen 
by Mull  Khusraw. The realistic argumentation of Mull  Khusraw was 
emphasized by Jonathan A. C. Brown. Further, A. Belhaj explored the 
dialectical structure of Mull  Khusraw’s book, which combines logical 
coherence and ethical concerns. 

Mull  Khusraw’s contribution to law was by far the most important 
field discussed in the conference. Indeed, twelve presentations ad-
dressed Mull  Khusraw’s legal scholarship. Most presentations dis-
closed theoretical questions of u l al-fiqh as seen by Mull  Khusraw. 
Recep Cici inspected his place in Ottoman legal thought. The theory 
of ijtih d according to Mull  Khusraw was framed by H. Yunus 
Apayd n. Aisha Y. Musa canvassed the relationship of reason and 
transmission in Mull  Khusraw’s conception of Sunna. Abdurrahim 
Kozal  examined Mull  Khusraw's Shar  u l al-Bazdaw . M. Salih 
Kuma  reiterated the meaning of ijtih d, taql d, and madhhab bigot-
ry in Mull  Khusraw’s writings. Fiqh matters provided opportunities 
to observe Mull  Khusraw’s work as a mufti. In this respect, Nicola 
Melis studied Kit b al-jih d from Mull  Khusraw’s Durar wa-Ghurar. 
The legal opinion of Mull  Khusraw on the issue of patronage, wal  
was analyzed by ükrü Özen. Finally, Eugenia Kermeli inquired into 
Mull  Khusraw’s view of the legal status of non-Muslims. 

In addition to anaf  law, an Ottoman scholar would be required 
to have predilection for Sufism and kal m. It is of importance then to 
show Mull  Khusraw’s Sufi connections. This task was carried out by 
Abdurrezak Tek. Conversely, kal m seems to be neglected by Mull  
Khusraw. However, Orhan ener Kolo lu investigated an aspect of 
his theology through the study of his understanding of usn-qub  
problem, which is closely related to legal theory as well. Walid A. 
Saleh displayed Mull  Khusraw’s craft as a commentator on the 
Qur n while his gloss on al-Mu awwal was shown by Musa Alak to 
be a noteworthy work in Arabic rhetoric. smail Güler demonstrated 
the literary skill of Mull  Khusraw through a “parallel” poem 
(na ra). Be that as it may, none of the speakers claimed Mull  
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Khusraw to have transformed the mentioned disciplines. Yet it is in-
structive and interesting that they highlighted the interdisciplinary of 
Mull  Khusraw’s scholarship, his interest in the culture of his time and 
his open-mindedness. 

Research results were sometimes fascinating as several participants 
provided cases where Mull  Khusraw was practicing ijtih d. Never-
theless, most speakers agreed that he did not try to go beyond the 
Ottoman cultural system. As Tevfik Yücedo ru puts it, since there 
was no fire in the Ottoman system at the moment, Mull  Khusraw did 
not proceed to extinguish it. Probably, what the Ottomans needed 
most was an effective legal apparatus. Therefore, Mull  Khusraw di-
rected his efforts to legal scholarship. With this in mind, the confer-
ence was informative inasmuch as it introduces us to the Ottoman 
intellectual processes in the 15th century. 

Several speakers suggested continuing further reflection and study 
of Mull  Khusraw. On the one hand, a pressing necessity to edit his 
manuscripts was frequently expressed. Sometimes speakers were 
limited in their conclusions in the lack of an established corpus of 
Mull  Khusraw. On the other, the research trend shows that law was 
at the heart of the Ottoman society and its culture. For that reason, a 
more comprehensive study of practical questions of fiqh is anticipat-
ed to be of utmost significance. 

Finally, refreshing ideas were emerged at the conference, mainly 
the idea of a co-inclusive study of religious and historical aspects of 
Ottoman culture. Thus, the conference itself was a successful exam-
ple of the probing of a decisive period in the Ottoman intellectual 
history. A close reading of religious and literary texts of Mull  
Khusraw is likely to help historians understand better the perception 
of Ottoman realities by an outstanding member of the Ottoman intel-
lectual elite. 

Abdessamad Belhaj 
Pázmány Péter Catholic University, Piliscsaba-Hungary 
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IBRAHIM M. ABU-RABI (1956-2011): A REFLECTION 

 

Ian S. Markham 
Virginia Theological Seminary, Alexandria, Virginia-USA 

 

 

 

Abu-Rabi was a child of the world. He was a Palestinian born in 
Nazareth in 1956; he was educated at Roman Catholic schools on the 
West Bank. He obtained his Bachelor’s degree from Birzeit University 
in 1980. He then moved to the United States, getting a Masters of Arts 
degree in political science from the University of Cincinnati in 1982. 
And then he went to Temple University in Pennsylvania for a further 
Master’s degree in religious studies. He remained at Temple 
University for his PhD studies. He obtained his doctorate in Islamic 
Studies in 1987 where he worked with Dr. Leonard Swidler. He held 
both Israeli and US passports; he worked with Christians, Jews, and 
Muslims. He spoke a multitude of languages – Arabic, English, 
Hebrew, Urdu, and, at the time of his death, was working on Turkish. 
Among his many honors, he was appointed in 2006 the Senior 
Fulbright Scholar in Singapore and Indonesia at the Institute of 
Defence and Strategic Studies at Nanyang Technological University in 
Singapore. 

His academic career started with an appointment at Virginia 
Commonwealth University, followed by the University of Texas at 
Austin. Upon his death he was the holder of the Edmonton Council of 
Muslim Communities Chair in Islamic Studies, at the University of 
Alberta. He was the first holder of this chair; his task in this University 
was to build up its reputation as a center of Islamic Studies. He did 
this work well, building partnerships around the world. A skill he had 
learned at Hartford Seminary in Connecticut. 
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Hartford Seminary was an intriguing school. It was first and 
foremost a Christian seminary, with a United Church of Christ 
foundation. He was always present at the weekly Seminary chapel, 
often being the worship leader. He was a committed Muslim; this was 
the primary prism through which he saw the world. And it was out of 
this deep sense of commitment to Islam that he worked with 
Christians. 

In term of scholarship, his first substantial book was the 
Intellectual Origins of Islamic Resurgence in the Modern Arab World 
(Albany: State University of New York, 1996). In many ways this was 
a book ahead of its time. He was anticipating the Islamist movements 
that were to become so significant in the subsequent decade. Perhaps 
his finest book was his Contemporary Arab Thought: Studies in post-
1967 Arab Intellectual History (London: Pluto Press, 2004). With his 
proficiency in languages, he was accessing the primary sources in 
ways that many Western commentators on Islam were not able to do 
so. In this book, the breath of his reading was remarkable and the 
connections in terms of trends were striking. 

He approached questions primarily as a political theorist. His 
analysis had an almost Marxist sensitivity. He understood the 
challenges facing the Middle East to have their roots in the 
colonialism of the early 20th century. The economic factors were 
primary. However, Abu-Rabi was always aware of the complexity of 
the many factors that created a culture. He rarely generalized from 
one setting to another. So, for example, he often stressed the 
differences between Islamic political culture in the Middle East with 
that found elsewhere in the world. 

Indeed his interest in non-Middle East forms of Islam is part of his 
enduring legacy. He knew countries like Indonesia, Pakistan, and 
Turkey extremely well. It was his passion for introducing to the world 
the complexity of Islam that led to much of his work as an editor of 
books. For example, he was responsible for the initial collections of 
essays in English on the Turkish Islamic thinker Bediuzzaman Sa d 
N rs . At a time when the scholarly world was still largely unaware of 
his significance, Abu-Rabi edited the volumes that made scholars of 
Islam aware of N rs . 

Perhaps the aspect of his work, he was most proud of, was his 
responsibility as co-editor of the prestigious journal The Muslim 
World. He took pride in creating themed issues (some looking at Pa-
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kistan, others at a particular Islamic thinker). The quality of the 
journal (along with its subscribers) grew significantly in this period. It 
was this interest in quality that led him to support and serve many 
conferences and journals. It was in this spirit that he served on the 
editorial board of Ilahiyat Studies. 

As a friend, he was loyal and committed. With his wife Fatima, he 
opened his home often and generously. He had a delightful sense of 
humor and a strong sense of hospitality. He loved his children. His 
premature death leaves an irreplaceable gap for so many of us. 

Yet we are grateful for the service and insight he offered the 
academy, scholarship, and his many students. As a result of working 
with Abu-Rabi, many of us saw the world differently. This was his gift 
to us all. 
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publication elsewhere. 
Since Ilahiyat Studies sends all papers for re-
view, a copy should be submitted in a form 
suitable for sending anonymously to the re-
viewers. Manuscripts are evaluated by anon-
ymous peer review, therefore, authors must 
remove all identifying information from their 
texts. Authors should refer to themselves in 
the text and citations in the third person. For 
example, instead of writing “I argue (Nasr, 
2007)….” write “Nasr (1997) argues…” 
All submissions are assessed by referees, but 
the Editorial board reserves the right to decide 
what articles will be published. 
Unsolicited book reviews may not be pub-
lished. 
Full name(s) of author(s) must be listed, along 
with university or professional affiliation, 
address, city, state, country, phone/fax num-
ber(s), and email address where you can be 
reached. Provide a two-sentence biography 
that we can use in your article. Current infor-
mation only. 
All papers must include an abstract of no 
more 150 words. 
It is strongly advised that the length of the 
article should not exceed 8000 words. Book 
reviews and conference reports must not 
exceed 1500 words. All pages should be num-
bered consecutively. 
All papers should have an introductory sec-
tion in which the objectives and methodology 
of the article are explained and a final section, 
which summarizes the main points, discussed 
and the conclusions reached. 
Manuscripts should be typed double-spaced 
on one side of the A4 only. Tables, graphs and 
figures should be on separate pages. All sub-
missions should be in MS-Word (97-2003, 2007 
or higher) format. Leave margins of at least 4 
cm on top, bottom, and sides. 

A reference list must be included at the end of 
the manuscript in the following style: 
Journal Article & Entry 
Eichner, Heidrun, “Dissolving the Unity of 
Metaphysics: From Fakhr al-D n al-R z  to 
Mull  adr  al-Sh r z ”, Medioevo 32 (2007), 
139-197. 
Buckley, J. Jacobsen and Albrile, Ezio, 
“Mandaean Religion”, (trans. from Italian by 
Paul Ellis), Encyclopedia of Religion: Second 
Edition, (editor in chief: Lindsay Jones; USA: 
Thomson Gale, 2005), VIII, 5634-5640. 
Book 
K tib Chalab , j  Khal fa Mu af  ibn Abd 
All h, Kashf al- un n an as m  l-kutub wa-l-
fun n, 2 vols., (eds. M. erefeddin Yaltkaya 
and Kilisli Rifat Bilge; Istanbul: Maarif 
Matbaas , 1941-1943). 
Michot, Yahya M., Ibn S n : Lettre au Vizir Ab  
Sa d: Editio princeps d’après le manuscrit de 
Bursa, traduction de l’arabe, introduction, notes et 
lexique (Beirut: al-Bur q, 2000). 
Book Chapter 
Janssens, Jules, “The Reception of Avicenna’s 
Physics in the Latin Middle Ages” in I. Vrolijk 
and J. P. Hogendijk (eds.), O ye Gentlemen: 
Arabic Studies on Science and Literary Culture in 
honour of Remke Kruk (Leiden & Boston: Brill, 
2007), 55-64. 
Online Citation 
Rudolph, Kurt, “Mandaeans: ii. The 
Mandaean Religion”, Encyclopaedia Iranica, 
Online Edition, 20 January 2010, available at 
www.iranica.com/articles/mandaeans-2-religion 
Page references to works referred to in the text 
should take the following form: (Touraine, 
1995: 9-10). The verses of the Qur n should be 
referred to as follows: Q 2:23; Q 17:108; the 
references from the Old and New Testament 
should carry chapter name and number, and 
verse number. 
Text and references must follow the format 
outlined in The Chicago Manual of Style, 15th 
edition. 
Arabic words should be transliterated accord-
ing the style used by the Library of Congress. 
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